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INTRODUCTION 


1. Saiiajiya, a Doctrine of Love 

Human society, as it is now constituterl, can be 
l)rou"ht to a state of ideal perfection when there 
"rows in every mind a conception that we all belong 
primarily to the human race, and that the doctrine we 
are destined to follow is principally what is the natural 
religion of man based on an ideal of universal brother- 
hood. To hold others dear as our OAvn self requires 
such an adjustment of individuality with relation to other 
objects of nature that all the heterogeneous elements 
may appear linked together within the compass of a 
liomogeneous whole. This cannot be effected by philo- 
sophical and metaphysical speculations, or by intellectual 
beliefs in abstract truths, but through the personal 
realisation of love which is the cement of union. What 
we now require is a doctrine which should be entirelv 
based on the ideal of love and devoted to the culture of 
this noble sentiment, so that we can perfectly realise 
that love is our divine heritage which has imprinted on 
man the character of a true human being, and that pro- 
perly cultivated it grows beyond limitations, embracing 
the whole world with all the ardour of a devoted lover. 
For the growth of our spiritual insight of tiffs nature 
modern thinkers have set their hands to tlie formulation 
of doctrines like Positivism and Humanism as perfect 
religions for the future. Tlie illustration of what the 



Sahajiyas of Bengal, in their humble way, can contribute 
to the furtherance of the same ideal may be found in the 
present treatise. 

The term Sahafa is a Sanskrit word which etymolo- 
gically means what one is born with, and thus it refers 
to the natural tendency which one possesses from birth. 
In the conception of Divine nature the quality to which 
the Sahajiyils have given prominence is the attribute 
of love, maintaining that love is a natural characteristic 
of the Supreme Being which is possessed by man by 
virtue of his origin from the Eternal Spirit. They do 
not rest satisfied by preaching the sermon that God is 
love, but insist on realising that man also is love. 
Love in the individual has thus become the first item 
in their calculation, and they have s(‘t up a doctrine 
aiming at the culture of this quality in man, going up 
from the concrete to the abstract ideas, from the indivi- 
dual to the Infinite, in their progressive ascent through 
the atmospher(‘ of spirituality. This spirit of the 
doctrine has naturally placed it in a position perfectly 
favourable to the cultivation of the sentiment of universal 
i)rotherhood which the modern mind is insisting on for 
acceptance as a dogma in religion. 

The idea of God lias come to us through our imagi- 
nation, and we have invested Him with all the glorious 
attributes we can conceive of. We generally utilise 
this conception of God to minister to our needs, but the 
Sahajiya doctrine does not contemplate any such neces- 
sity. It has made man, and not God, the object of 
worship, holding fast to the view that the development 
of human qualities can imprint on man the character 
of the Supreme Being. It maintains that even salva- 
tion cannot come from any outside agency, but it has 
to be acquired by man by Jhs own perfection. Working 



on this ideal, the Sahajiyas have centred all attention 
on the culture of self, with the conviction that man in 
potentiality is even superior to gods. In their treatment 
of the doctrinal points also they have always evinced 
a tendency to combine philosophy and religion together, 
with a thorough insight into tlie reality of our existence. 
In the sphere of practical culture with Paraklya com- 
panions as well as in the spiritistic conception of the 
never-ending play of Matter and Energy symbolised 
in Krsna and lladha, they have proceeded on the same 
principle by making deductions from the rationalistic 
observations of nature. This is the true character of 
the Sahajiya doctrine which we have tried to illustrate 
in the pages of this book. 

2, Scope or the M"okk. 

The Post-Caitanya Sahajiya cult of Bengal has been 
the subject of my research since my appointment as a 
Ramtanu Lahiri Research Assistant in the University 
of Calcutta in 1921. The Sahajiya doctrine is advocated 
by a good number of people of different shades of 
opinion and culture all over Bengal, and it possesses a 
vast literature mostly in manuscript form hitherto 
almost unknown to the outside public. I have come 
across a considerable number of Sahajiya works collected 
in the library of the Calcutta University, and this has 
given me the opportunity of gathering correct informa- 
tion from reliable records left by the followers of the 
cult. I have had the good fortune of becoming intimate 
with some of the Sahajiya gfO'us who have always 
evinced keen interest in my work, and helped me with 
their valuable suggestions. I have attempted to turn 
to best account all these sources of information and 



materials, and contributed my first study on the subject 
under the heading of “ An Introduction to the Study of 
the ?ost-Caitanya Sahajiya Cult” to the University 
Journal of the Department of Letters (Vol. XVI, pp, 
1-102) in 1927, in which only my preliminary observa- 
tions on the doctrine were brought to the notice of the 
public. The present volume contains the fruits of my 
researches extending over a period of nine years, and I 
have tried to make it as illuminating as possible by 
dealing with the subject in details based on the testimony 
of recognised authorities. It may be stated in this 
connection that I have sought to be exact and accurate 
in my treatment of the subject, in consequence of which 
I had to content myself at places with simple transla- 
tion of texts quoted in the footnotes. As each topic in 
this volume has been provided with an elaborate sum- 
mary for the convenience of readers, I would confine 
myself at this stage to a simple statement of the general 
plan of the work with a brief reference to the subjects 
treated in the five chapters of the book. 

Chapter I . — The SahajiyQs are the followers of the 
Rriganuga ideal of divine love, and so they do not attach 
much importance to Vaidhi or formal worship except 
so far as it is conducive to the growth of Raganuga love 
in the primary stage of spiritual culture. In their 
treatment of Vaidhi, therefore, they have shown little 
originality, for they have simply followed the Vaisnava 
ideal with slight modifications here and there in order 
to mark it with the stamp of their own doctrine. This 
is indicated in Chapter I in as brief a compass as possible, 
for it has very little bearing on the real Sahajiya culture. 

Chapter 77.— The Sahajiya, doctrine is wholly based 
on the ideal of Parakiya. Paraklya, however, is 
denounced in society, but in religion it has been adopted 



IX 


as a symbol of intense love. The Sahajiyas take Para- 
klya. companions for the culture of love by lovers, but 
they denounce, in the strongest terms possible, conscious 
sensuality of any kind. The reasons they advance for 
taking female partners, and the preference they give 
to the Parakiyas, have been fully discussed in this chapter. 
Parakiya is of two kinds — («) Bahya, and {it) Marma, 
both of which have special utility at different stages of 
spiritual growth. In the sphere of Marma culture the 
term Parakiya has lost its primary significance, being 
. used to denote Niskama Dharma or the doctrine of self- 
less action, while Svakiya means works of selfish motive. 
The former sometimes aims at the realisation of Para- 
matmil, otherwise called Para, but when it enters into 
the domain of pure love (called Suddha Parakiya) it 
seeks to embrace God with all the ardour of a devoted 
woman, as was manifested in iladha and in Caitanya. 

Chapter III, deals with the history of the Sahajiya 
doctrine from the earliest time down to the post-Caitanya 
period. The traces of the ideal of Parakiya can be 
found in the Vedas and the (Jpanisads, in some of the 
ancient Buddhistic literature, in the primitive stage of 
human society, as well as in the writings of Plato, who 
while dealing mainly with the intellectual aspect of 
love, has preached the philosophy of practical culture 
in the company of woman. This chapter is then devoted 
to a comparative study of the modern Sahajiya doctrine 
with Tantrikism, with the Buddhist Sahajiya, and with 
Vaisnava Sahajiya of the pre-Caitanya period. In the 
end there is an elaborate discussion pointing out how 
the modern Sahajiya doctrine has evolved from the post- 
Caitanya Vaisnavism of Bengal.^ 

' I have not dealt with tlie Mahomedan Suti cult wliicli though a mystic 
doctrine is founded on entirely different ideals. “It is characterised by intense 

B 



Chapter IV is by far the most important chapter 
of the whole book so far as the higher aspect of the 
Sahajiya doctrine is concerned. It is here that the 
reader is introduced to the true spirit of the cult. The 
relation between Paramatma and the individual soul has 
been fully discussed by pointing out how by the culture 
of self one can attain to the perfection of God. But the 
Sahajiyas rise above all limitations when they find in 
Eternal Matter and Energy the symbol of the union of 
Krsna and lladha. This chapter ends with a compara- 
tive study of the Sahajiya doctrine with Positivism and 
Humanism of modern Europe. 

Chapter V deals with Sahajiya literature, with the 
chronology and identification of authors, supplemented 
by a long list of Sahajiya books that are in the library of 
the University of Calcutta. 

3. Sahajiya Sects. 

The Sahajiyas are divided into various sects, each 
following a particular mode of culture narrated in 
this book. Aul, Baul, Sai, Harvesa and Kartabhaja 
are usually believed to be Sahajiya sects, but they are 
not acknowledged as such by the Sahajiyas. They are 
members of allied cults with separate organisations and 
institutions of their own. 

4. Acknowledgment. 

I am indebted to Mr. Haridas Palit who has materially 
helped me with his advice and suggestions, and to 


religious exaltation, an overwhelming conuciousnesB of human frailty, boundless f«ar 
of God, and utter submission to His will.” (Encyclop. of Eeligion and Ethics, Vol. 
12, p. 11). These are ideas which are quite antagonistic to the spirit of the 
Sahajiya faith. 
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The Post-Caitanya Sahajiya Cult of 
Bengal 

CHAPTER I 

Vaidhi and IIaganuga 

Bhakti is of two kinds: (i) Vaidhi, and (ii) Baga- 
nugaP The word Vaidhi has come from 
Definitions. Vidhi, which, in the sphere of religion, 
means the rules of conduct prescribed by the Sastras 
(religious books) for the guidance of the devotees. 
Vaidhi Bhakti is, therefore, that aspect of devotion 
wherein spiritual advancement is based upon the obser- 
vance of Gastric rules." Here Sastra is in the position 
of a dictator whose rulings, meant for common good, 
constitute the law of the domain of religion. But as 

I 

Cait. Carit., Canto II, Chap. 22. 

m] I 

Bliaktirasamrtasindhu, 1-2-4'. 

'Star i 

"i1i3 II 
Cait. Carit., 2-22. 

?t3i I 

*1131^ ’ll « 

Bhaktirastortasindhu, 1-2-5, 
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VAIDHI AND RAgANUGA 


religion is individual, its principal aim is to help the 
growth in every soul of the germ of spirituality. Freedom 
in the matter of choice and action is undoubtedly as 
necessary in religion as in the affairs of state. But 
in the sphere of Vaidlii culture, the man cannot go 
beyond certain limits prescribed by the Sastras, for he 
has to select one mode or the other approved by these 
religious codes. If, however, none is found suited to 
his taste, he cannot venture out of the circumscribed 
area for fear of denunciation. In an atmosphere like 
this, the culture of human mind, which is the primary 
object of religion, cannot find a free scope. 

Kaganuga, on the other hand, literally means ‘ the 
pursuit of love,’ hence the Bhakti that is designated by 
this term represents that aspect of devotion which is 
entirely based upon the finer sentiment of love.^ Now, 
love knows no reasoning, admits of no limitation, and 
is purely a personal concern which follows nothing else 
than the impulse of the mind. In the way of love, 
therefore, there is sufficient scope for individual freedom 
whici), if utilised for religious purpose, may effect mar- 
vellous improvement upon the spiritual consciousness 
of man. Consequently, Kaganuga is perfectly suitable 

m It 

BbaktirasamrtaBindhu, 1 - 2 - 181 . 

Aho ibid, 

Cait. Carit., Canto II, Chap. 22. 
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for the culture of human mind. The Vaidhi is like a 
stream that flows through its accustomed course, whereas 
Raganuga is like tlie impetuous flood which admits of 
no bounds, but ruslies over banks and barriers, carrying 
everything before it, by virtue of its own foroe.^ 

It is said that Raganuga or the devotion of love was 
specially manifested in the atmosphere of Vraja, the place 
where Krsna passed his childhood."^ The characteristic 
feature of th(^ early life of Krsna, when he was at this 
place, was the enjoyment of love in its various aspects. 

* He was dearly loved by his parents, held in intimate 
fri(‘ndship by his companions, and otl'ered the intoxicating 
nectar of emotional felicities by the youthful girls of 
Vraja. This life was, in short, full of love, full of 
enjoyment, and charmingly beautiful in every respect. 
This is called the characteristic f(‘ature of Vraja, which 
is fully Raganugri in complexion. On this interpretation 
of the life of Krsna is laid the foundation of the Post- 
Caitanya Bhakti cult of Bengal, about which we shall 
have occasion to go into details later on. 

The whole world is following the Vaidhi mode of 
worship, but real love cannot be grown 

Rapanugtt is con- ^ ^ 

sidered better than in tli0 mind bv adopting that form of 
the Vaidhi. . * . 

spiritual culture ' is the authoritative 
assertion of the writer of the Caitanya Caritamrta.^ In 
fact, we find that Vidhi is the principal feature of all 
the religions of the world. We have definite rules for 
baptism or initiation, for the observance of daily or 

^ Caitanya Chandrodaj'a, Act I. 

’ 1 Ibid. 

8 i 

Canto I, Chap. 3. 
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congregational and weekly worship, for holding yearly 
festivities, and there are innumerable moral codes in 
support of austerities, liberalities, renunciations, etc. In 
short, there is nothing but formalities through which a 
man must pass from the moment of his birth till he rests 
in eternal peace in the grave. But this tendency to 
emphasise formalities is held in low esteem in the higher 
sphere of spiritual culture. The Premananda Lahari 
says, — “Give up the Vaidlil culture, and follow 

Raganuga, for God cannot be realised without love.” 
And why? Because, “by following the Vaidhi mode 
one can earn merits, by virtue of which one is led to 
the enjoyment of pleasures in after-life ; but that is 
somewhat like the golden chain worn round the neck. 
By merits one goes to heaven, but comes back to earth 
when that merit is exhausted, and thus experiences 
repeated births and deaths. The Vaidhi mode is sim])ly 
the first step towards spiritual advancement.” ' But in 
the higher sphere of all-absorbing divine love there 
is no room for the A'aidhi practices.^ Herein the human 
' *i'*f 

id CT I 

5tBI1 ^!3I din dint 

dicg; H 

cdtdfa >5^51 cdd II 

Cd dlts dtfl? fdtd 

CdTdtd 15151 ^tcd fCd II 

C^dd ’PCdd fdfd disi '«rl5d«l I 

dTlf) ni?; ’Id; diTO Idd II p. 6. 

^ c<2td id's? d1 I 

Cdflstd cd?fdil ^51 did II 

Amrtaratnavall, p. 1. 
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mind communes direct with God, and refuses to be bound 
down by the fetters of the external world. ^ It is for this 
reason that the Vaidhi is called Gauna, whereas R^anuga 
is termed Mukhya, or the best form of devotion.^ 

In works like the Bhaktirasamrtasindhu, and the 
Caitanya Caritamrta (Canto II, Chaps. 
Va^dhfc'lluure^ 22 and 23) there are elaborate discussions 
about the details of these two forms of 
culture, and Sahajiya works like the Ragaratnavali, 
Rasasara, Sahaja-Taltva, etc., have mostly copied from 
them. As the works of the Gosvamis are too well-known 
to require elucidation in this place, we shall here prin- 
cipally quote from the Sahajiya authors and show how 
they have adopted the ideas from the earlier Vaisnava 
writers. The Vaidhi Bhakti is of 64 kinds, such as 
services to the Guru, initiation, visiting the sacred places, 
chanting of God’s names, company of the saints, medita- 
tion, etc.^ By adopting one or more of these services 

Dr. Tagore^s song. 

® C’l't'l, 5^ I 

C’ltl C^«RT'51 , 151 55 li 

Rasasara, p. 8. 

' ^f?i ^tif^ I 

Ragaratnavali, p. 7. 

I 

Rasasara, p. 37. 

^(5^ I 

Gait., Carit., 2-22. 
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one can enter into the sphere of divine love,^ but five 
among them, such as company of the saints, singing of 
God's name, listening to sacred texts recited, residence 
at Mathura, and worship of the image of God, are 
considered to be the best of all.^ By faithfully adopting 
these spiritual exercises, one can get into the most perfect 
stage of love. From hearing and singing in the company 
of the saintly, a man can get the better of his evil 
tendencies. This will gradually lead to Nistha, Ruci, 

I 

and 

I 

fn’fl ^(^1 II 

II etc. 

Cait., Carit., 2-:22. 

«)!? iRi '-itCi! i 
Jitii i5f<? II 

Rasasara, p. 40. 

<5’F ^tCf C^C^I I 

fii^l c2fwii 'Slur ii 

r»ir^ ’ll?®! ?? I 

Gait. Carit., 2-22. 

I 

Hagaratnavah, p. 7. 

!Wtl! OTi? I 

’rf*(H C39i <3^ ’‘,3» 'sur 1 

Cait. Carit., 2-22, 

Also Bhaktirasfimftasindhu, 1-2-43. 
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Asakti and Priti, which, when condensed, is called 
Prema or love/ From the Vaidhi culture one can, 
therefore, go to the highest spiritual perfection. So the 
Vaidhi cannot be wholly denounced as consisting of 
unnecessary practices, only it holds an inferior position 
when compared with Kagan uga. 

The Sahajiyas have also adopted the Vaisnava concep- 
tion of the various stages of spiritual 
Bph-auariife!'^^^ slight modifications. The 

spiritual life of a man is divided into 
three stages, namely, Pravarta, or the first stage, Sadhaka 
or the middle stage, and Siddha or the final stage of 
perfection. The Pravarta stage is sometimes called the 
Tatastha stage, which is further subdivided into four 
finer sections. In the first quarter of this stage, there is 
a growth of reverence in the mind, in the second 
quarter one enjoys the company of the pious men, in 
the third quarter one practises various modes of culture, 


II 

Mb® I 

Rasasara, pp. 4-5. 

'ST^sf I 

Cait. Carit., 2-22. 

Also Bhaktirasami’Usiadha, 1-4-11, 
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and in the fourth, he assumes the true character of a 
Sadhaka.^ 

There is also difference in the manner of worship adopt- 
ed in the three stages. A man in the Pravarta stage should 
recite the names of Hari, in the Sadhaka stage he should 
recount a formula consisting of five words, and in the 
Siddha stage he should take to Kamavija.^ 

From the Pravarta stage a worshipper can realise 
Caitanya, from the Sadhaka stage, Radha, and from the 
Siddha stage, Krs^a.^ 

fell II 

cm 1 

II 

^^1?i I 

\\ 

Rasasura, p. 4-. 

2 «IW1I I 

ii 

Ragamaylkana, p. 21. 

Also compare — 

Tt>ntt5^1 II 

Cait. Carit., 2-8. 

B . — The Kamavija is and the mystic formula called Kama- 

Gayatrl is #1? f53t5 I 

Full particulars may be had in the GopalatapanI, vv. 13-H. 

8 4t^ I 

«aif^ Wtr5 5t'lt55‘tf5f5^ « 

^S(f|8f 1 

Ragamaylkans, p. 22. 
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Now, about the philosophy underlying the conception 
of these three stages. They are meant for the purifica- 
tion of action and the mind. By recounting the names 
of Hari, one can get rid of sin. A man in the Tafastha 
stage cannot advance to the Sadhaka stage so long 
as sin remains in him. He alone can get rid of sin 
who is not influenced by the attractions of the external 
world. So, a man in the Sadhaka stage must be above 
the influences of this kind, but if he falls a prey to 
them, he returns to the Tafastha stage. One constantly 
remaining in this stage, is always subject to recurring 
births and deaths, but he who remains always above 
worldly attractions, can attain to the perfect stage of 


Siddhid 

Connected with this, is the conception of the five 

v.Hoa.A«ra,aa. Asrajas, such as, Nama, 

Mantra, Bhava, Prema and Rasa. The 
devotees of the Pravarta or the first stage should adopt 
Nama and Mantra, and those of the Sadhaka stase. 
Bhava and Prema, while in the final stage of the 
Siddha, they should enjoy Rasa.* This means that 


<1^ '8tni II 

ft?! I 

I' 

’I'5'5 sfT^C? ’(tS ^ Gift's I 

it 

RaeasBra, pp. 1-2. 

ssftm ^ ntcjR 1 

S|W2l? '5t? I 


2 
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beginning with the recitation of the names of Hari, the 
devotee should practise with the mystic formula (Mantra), 
and this will gradually lead to Bhava, Prema and Rasa 
in the final stage. In support of this contention, it 
is said that Srinivasa adopted NSma as his means, 
Advaita adhered to Mantra, Nitytoanda held fast to 
Prema, Gadadhara followed Bhava, and Caitanya took 
to Rasa.^ In fact, these are the characteristics of 
devotional worship in the three stages. 

In the Amrtaratnavali, there is also a discussion about 
the particulars of different stages and Asrayas. 
‘‘ At first a devotee should be initiated before a Guru, 
and follow his advice. He should keep to the company 
of the pious men, which will lead him to the Bhavasraya 
stage. The As'rayas of Bhava, Rasa and Prema are 
attributed to the three stages of Pravarta, Sadhaka, and 
Siddha. After initiation, the devotee should practise the 
Mantra he receives from his Guru. This is a feature 
of the Vaidhi culture which is of 61 kinds. This should 
be performed in the Pravarta stage. In th? Sadhaka 
stage he should adopt Bhava, and be guided by the 

's^m biTf^j I 

II etc. 

Ka(Jac5 by Svarupa, pp. '^-S. 

1 'Ttai T I ’ll ’tiai c¥ T 

I C’it'’! '*rfJ3ora ’itas &Tff i <113! 

OF T I 'st^ 'srtJKii?! ’it® r 1 

BilgamaylkanS, p. 28 . 
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Guru in spiritual culture. This will lead him to the 
final stage of perfection.” ' Hero the author has left 
out the Namasraya stage, attributing Mantra and Bhava 
to the Pravarta stage, while Rasa and Prema to the 
other two stages. 

In the Itadharasakarika, the objects of realisation 
from the three Asrayas of Natna, Bhava and Rasa are 
narrated thus — “ From the Mantrilsraya (otherwise called 
Namiis'raya) stage one goes to Vaikuntha, the heaven of 
Krsna, from th(! Bhavasraya stage, one can realise 
•Radha who herself symbolises Bhava or love, and from 

the Rasas'raya stage one can realise Krsna.^ It is 

>^5= ti 

^ ^ I 

'»rf55l 'sW’Jtv II 

'5tTt?t5, 'sfUi I 

4t^, nt*ry, II 

ift^l ^cvi 'srfw 1 

<21^ II 

’Tt>(5rt5r CWT5 ct'kfe i 
's'Wri a II 

Ii 

'5T^5rt<(I I 

»rtf'rt? 'srfsi? II etc. 

pp. 1-2. 

'®rtii i 

^ I 

^ n CT^ ftH «ttf« II 
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further stated that in the Pravarta stage the devotee 
can experience the full favour of the Guru, in the 
Sadhaka stage he can comprehend the qualities of the 
Sakhis of Kadha, and in the Siddha stage he takes to the 
services of God.^ 

In the Rasabhakti-Candrika, Mantras'raya has been 
named as Santasraya, and the five Asrayas have been 
attributed to the three stages, thus — Nama and Santa 
to the Pravarta stage, Bhava to the Sadhaka stage, 
while Prema and Rasa to the Siddha stage.^ Every 
stage has further been marked with three characteristics 
— As'raya (refuge), Alamvana (adoption), and Uddipana 
(inspiration). In the Pravarta stage, As'raya is Guru, 
Alamvana is the company of the pious men, and Uddipana 
is the chanting of the names of Hari. In the Sadhaka 
stage, Asraya is the feet of the Sakhis, Alamvana is 
service to them, and Uddipana is chanting the names of 
Hari. In the Siddha stage, Asraya is the feet of Radha 
and Krsna, Alamvana is the company of the Sakhis. 

^1 Wl I 

1 

II p. 5. 

1 ^z^ I 

H 

^*1 II 
Tbid, p. 6. 

» m II 

fs’^s II 

C(£f5lt2H '*115 I 

B. T. S., p. 1058. 



tOST-CAlTANYA SAHAJIYA CULT 


18 


Uddipana is of five kinds, such as fresh cloud, black 
flower, Bhrnga (the black bee), cuckoo, and the neck 
of the peacock (all symbolical of Kisna’s beauty).^ Ragas 
^ are also of five kinds. Nama and 

Various Ragas. 

Sraddha are attributed to the Pravarta, 
Lila to the Sadhaka, and Prema and Prapti to the Siddha 
stages respectively.^ In the midst of these technicalities 
of various kinds, the idea that is preached is that the 
devotee in the Pravarta stage should begin spiritual 
culture according to some prescribed modes until he 
rises higher and higher to the final stage of Siddhi, which 
is characterised by the enjoyment of perpetual bliss.’ 

II 

eiH f’fl II 

car'll 'StS ^ « 

^'1^1 ^ Jifl^ I 

'stl^ra ^ 1 

II 

^ (9^ ’1‘p <si^ I 

Sffm ’3’^, '«rf3 

isrfit, SI'S I 

B. T. S., pp. 1658-59. 

» <2Hc'^5 5i1s( awtat’t ^ I 

ii 

Jdid^ p. 1659. 

sri’rat^ ®Tcn «iTa5 1 
av Sis *13 I 
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In the Sahaja-Tattva (U. M. No. 607) of Radha- 
vallabha Dasa, there is an elaborate treatment of the 
various aspects of the Vaidhi culture. It says that the 
Guru in the Pravarta sta^e is like Krsna, in the Sadhaka 
stage he is like Lalita (a female companion of Riidha), 
while in the Siddha stage he assumes the nature of 
Rupa-Mahjari (a chief Sakhi of Radha).^ We are also 
introduced to the idea of time, place and object in 
connection with the conception of the last two stages. 
In the Sadhaka stage, the land is Navadvipa, which is 
of three kinds, (/) the place where the devotee lives, ‘ 
(ii) the world consisting of nine islands, and (m) Nadia 
(the birthplace of Caitanya). The object is here Guru, 
otherwise called Gaurahga. In the Siddha stage, the 
land is Vrndavana which is of three kinds, (i) Nava- 
Vrndavana, (ii) Mana- Vrndavana, and {Hi) Nitya-Vrn- 
davana.^ 

^ 11 

Ibid, p. 1659. 

^ (TO « 

pp. 1-2. 

’ (TOT® ^ ’ttai ’rfa i 
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Putting aside other technicalities of this nature, we 
come to the classification of Bhakti as treated in this book. 
Eight kinds of Bhaktis are there described in details : — 

(1) Vaidhi Bhakti. It is of 61 kinds. Advaita and Haridasa 
adopted the principle of this Bhakti. It leads to Vaikuntha. 

(2) Seva Bhakti which is based upon Aisvaryya. Liberali- 
ty, Yoga, austerities, etc., are its characteristics. It leads 
to Goloka. It was advocated by Nityananda. (3) Bhava 
Bhakti. It was manifested by Caitanya. (4) Sadhana 
Bhakti. It brings in the realisation of Radha and Krsna. 
(6) Aropa Bhakti. It was adopted by Dasa Goswami 
(Raglmnath). It aims at the enjoyment of love, for 
which God himself appeared in human form. (6) Prema 
Bhakti It attracts the mind of all. (i) Raga Bhakti. 
It lies wholly in the sphere of emotion. (8) Sahaja 
Bhakti, which is the best of all. It aims at the worship 
of Radha and Krsna, as illustrated by Caitanya.^ 

CTO ^ f 1 ^ tftrhj 

^ I I ^ ^ I I 

p. 3. 

Also — 

C?«t ^T»l ^ I 

'ef'f « 

’Tta Ic’ftst’r '5?t^ II 

(?fi I 

B. T. S., pp. 16E9-60. 
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Having thus dealt with some of the charactcwistic 
features of the Vaidhi culture, we now 

Hagan ugA. 

come to the sphere of Raganuf^a. It 
is of two kinds, (i) the outer form of culture, in which 
the devotee, remaining in the Sadhaka stage, should 
take to listening to religious discourses, and to singing 
in praise of God ; and (ii) the mental culture, in which 
the devotee, remaining in the Siddha stage, should 
consider himself serving Krsna at Vraja, i.e., he should 
always think of God by adopting various aspects of the 

CTf’t II 

c’ltOTiT I 

« 

'srT?! >5’? '5^ CBf I 

b'sw ’!< '5(^1? 11 
a? 'sf^ I 

’Thf '®r^ ^ II 

'5lfi(’iFT?l ^Tl»i I 

<a^ I 

51^ fF8 'srPF^ra ^5 sitsi Ci2p| 'ef^ Bflf*! 1 

?IRI ^ (7t^, «ltrn ^ '5TC«f I 

'st’t 'sflfst ^ca '»rt^5t I 
Jialtff tail CT I 

■eitant c»timf^5s 9ft«i5h II 


pp. 4-6. 
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Madhuryya love.^ lie will then assume the character- 
istic feelings of a servant, friend, parent and wife. Thus, 
with Santa, which is at the basis of other emotions, this 
form of Kagaiiuga is of 5 kinds : (1) ^anta, (2) Dasya, (3) 
Sakhya, (I) Vatsalya, and (5) Madhura." By adopting 
this mode of culture the mind of a devotee is drawn 
towards Krsna, and thus arises Rati in his mind, which, 
when condensed, assumes the form of deep love, and 
gives perpetual bliss.'^ 

1 I 

H 

^5?— I 

Cait. Carit., 2-23. 
Sabaja-Tattva, p. 5. 

HnI^ p. 0. 

Ulc-if >5^^^ '»TC^ “sm II 

Cait. Carit., 2-22. 

Also Bliaktirasilmrtasindliu, 1-2 — 102. 

And 

»rt^, w1^, w, «rf?i II 

Cait. Carit., 2-23. 

s (St I 

f PUM 'sra ^11% H 

“Hfj” I 

II 

?if% C'St’i I 

(?T^ C'«J| 'SflirfsR— <11^ II 

Cait. Carit, 2-22—23. 
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As the Sahajiya doctrine is mainly Ragana^^a in 
character, we shall have to deal with the other features 
of this aspect of culture at almost every step of our 
progress. Even the essence of llagfinuga has been 
infused in the Vaidhi culture with the adoption of tlie 
ideal of Paraklya love. So, we can hardly dispense with 
the Raganuga element in our further treatment of the 
subject. This being tlie case, we pass over to tli(' 
next chapter without dwelling more on Raganuga at 
this stage. 



CHAPTER II 
PaIIAKIYA and SvAKlYA 

The ide;il of Parakiva is ingrained in the Sahajiya 
doctrine. It may properly be regarded 
rurak'iya^ ^ Ibo vcrv foundation whereon rests 

. th(‘ mystic edifice of the spiritual culture 

of the Sahajiyas. For this reason the terms Sahajiya 
and Parakiyfi are used almost in an identical sense. 
Even ill Vaisnavisin the love of R.idha and Krsna, which 
has a higher spiritual significance, has been interpreted 
on th(' Parakiva ideal. Parakiva is, therefore, an im- 
portant factor lioth in the doctrine of the Sahajiyas as 
well as of the later Yaisnavas of Bengal, 

Paikakiya literally means ‘‘pertaining or belonging to 
anotlier,” and hence the culture called 
i efiuitions. Parakiya wliich is followed by the 

Sahajiyas, means the oliservance of mystic practices in 
the company of women other than one’s wedded wife, 
specially with a married woman whose husband is living. 
In the Vaisnava poetics with which we are chiefly 
concerned here, Parakiya lias been defined, w'hile referring 
to a member of the weaker sex, as the woman who dis- 
regarding merits, either in this world or in the next, 
gives herself up for love to a man with w^hom she has 
not been formally or properly married.^ In the same way, 
a man is said to have adopted Parakiya who, without 
caring for the time-honoured custom, loves a woman 


^ Ujjvalanllamani, Krsiia-Vallabba, 6. 
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with whom he has not been formally married, but 
whose love is the only object of his anxious solicitude.* 
Moreover, the term Parakiya is often used in contrast 
to Svaklya which, when applied to a woman, means a 
lawfully married wife who is always ready to carry out 
the wishes of her husband for whom she cherishes un- 
qualified love.- Thus, we find that love is the most 
essential factor even in the Parakiya union. In the same 
way, it is also quite clear that mere marriage does not 
imprint on a woman the character of a true SvakiyQ mate 
unless she loves her husband, and has absolute resigna- 
tion to him. Love is, therefore, the characteristic feature 
either with a Svaklya or a Parakiya couple. M'ithout 
love Svaklya is nieaningle.ss, hut Parakiya degenerates 
into gross sensuality. Whenever tlie Vaisnavas speak of 
Parakiya in religious matters, it .should be understood 
that the idea is always associated with love. In the 
pre-Caitanya period the orthodox school regarded Para- 
kiya as a questionable union and discarded it. The 
earlier works on poetics have dealt with this matter 
as briefly as possible, sometimes simply referring to it 
only in connection with the description of Svaklya.'' But 
the post-Caitanya Vaisnavas have changed this aspect 
of Parakiya by adopting its ideal for religious purpose, 
the background of love being insisted upon. This was 
a decided exaltation on the conception of Parakiyii as 
we shall presently see. 


‘ Hid, Nayaka-Bbeda, 11, 

2 Hiid, Krsi.ia-Vallabba, 3. 

8 Sahitya-Darpana, 96, 108 — 110; Sriigaratilaka, I. 16, 87; 

Kavyalamkara, XII. 16, 30; Eatirahasya, 1.27; SSliityasara, 
X,2, etc. 
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It should be observed that the term Paraklya is ordi- 
, narily applied to desicrnate the union of 

We are concerned rr o 

with the Parakiya ynjjn and womaM (who are not united 

ideal in religion only. 

by the bond of marriage), not neces- 
sarily for religious practices but for the purpose of living 
a family life, and it may sometimes be even for improper 
gratification. It cannot also be denied that even among 
those who are called Sahajiyas there are persons who 
take one or more Prakrtis or Manjarls, i,e., w^omen who 
live with men bound by a sort of temporary contract 
which has neither the compulsion nor the absolute depen- 
dence of married life. These are arrangements of con- 
venience, ‘‘marriages’’ of a more or less temporary 
character wliich, if the parties find suitable, may be made 
lasting for some time, but we are not concerned with all 
that in this place. We shall here deal with that aspect 
of religious })ractices wherein Paraklya is advocated for 
spiritual culture only, l)ut not for any other motive, and 
our readers should constantly bear in mind that tl)ey 
are going to peep into the secrets of a doctrine meant 
for the culture of love, beauty and bliss on the Paraklya 
ideal. 

The ideal of Paraklya crept into the Vaisnava theologv 
from the legend of the love and amours 
Paraklya in of Radha aud Krsua. The popular 

Vai?9aviHin. ^ ^ ' i r 

belief is that Radha was the wife of 
Ayan (Aihana or Ahhimanya) who was a rich herdsman 
of Vraja, and she fell in love with Krsna who is regarded 
as an incarnation of Visnu. Hence the Vaisnavas who 
are the worshippers of Radha and Krsna can hardly 
dispense with the ideal of Paraklya manifested in the love 
of these two lovers who are their great examplars. But 
they generally take it in this sense that God is to 
be loved with as much intensity and fervour 
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as Eadha, a married woman with many things to lose, 
loved Krsna sacrificing everything else for the 
object of her love. Thus, the legend teaches the 
Vaisnavas entire resignation in divine love, and this 
is the true spirit in which the Vaisnava writers interpret 
the significance of the love of Eadhil and Krsna. This 
love, the Vaisnavas maintain, was practically demon- 
strated by Caitanya Deva in his own life. ITis frequent 
love trances, wailings for union with God, and tlie 
laments of separation are said to bo the external mani- 
festations of the fervent divine love which was consum- 
ing his soul. So great was the emotion in him thnt 
he would often forget himself at the sight of a blue 
cloud or a dark Tainala tree as he was thus reminded of 
the dark colour of Krsna’s body, and the view of the river 
Yamuna associated with the legend of Ptadha and Krsna 
would often bring down tears of emotion fi om his eyes. 
This led the devout Vaisnavas to Indievc that Caitanya was 
born with the soul of Eadha. in him. It is said — Krsna 
was born in the womb of Saci with the emotions of Eadha 
in order to feel for himself how deeply he was loved by 
her, to realise how charmingly fascinating was his beauty 
which made Eadha mad with love, and lastly, to taste 
the pleasure which was experienced by Eadha when 
united with him.” ^ This is the basis of the conception 
of the incarnation of Caitanya, which has been adopted 
by all the Vaisnava writers of the post-Caitanya 
period. 
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The Sahajiyas have also adopted this interpretation 
of the birth of Caitanya. Eagarnaylkana 
ed by the Sahajiyas. says — Narayana was born in the womb 

of S5acl with tlie body and emotions of 
Eadha.” * Easasara says — “ Krsna was born in this 
world as Caitanya Deva in order to taste the love and 
emotions of Eadlia.” “ In the Amrtarasavall we have — 
“ As Krsna never experienced in his mind the impulses 
of transcendental love, so he took birth in the womb 
of Sad.”® These are the interpretations which the 
‘ Vaisnavas as well as the Sahajiyas put upon the incar 
nation of Caitanya Deva. The Paraklya love of Eadha 
has thus been utilised to set forth a noble ideal of 
divine love illustrated in the life of the saint of Nadia. 
The doctrine that is now advocated by the followers of 
Caitanya cannot, therefore, be separated from the ideal 
of Paraklya. 

The Vaisnavas were quite cognisant of the fact 
that Paraklya is a had ideal in soci('ty, 
Aitompis fii iustinca- whcn it is admitted as a principle 

in religion there is no limit to the harm 
it can do. So, they have tried to remove the objections 

Cf^t^PTf^fn ^ ’Ifll Cfursif? ci\ I 

Kaijaca by Svarupa. 
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Tho arf^unient of 
niarriap:u. 


that can be urged against the Paraklya idea in the 
love of Radha and Krsna. They have advanced various 
philosophical arguments in justification of the innate 
purity of their faith in spite of its apparent Paraklya 
complexion. In the Ujjvalanilamani, Rupa Gosvami 
writes — “The Gopis were accepted by 
Krsna according to the Gandbarva mode 
(the custom of marriage based on free 
love) of union, so they were really Svakiyas but not Para- 
kiyas.'’ ^ It is also maintained — “ As Radha is the embodi- 
ment of the faculty of joy (Ananda)’ 

The argument of , . i / . , , . ^ . 

the union of the part which (with saf and cif) IS a Constituent 
wjth the uiioie. element of Krsna {Sac-cid-ananda)^ so 

his union with lier can never be a Paraklya union.’' ^ 
Krsnadas Kaviraj has adopted the same view for the 
purpose of explaining the questionable character of 
the love of Jtadha and Krsna— “ Radha represents 
the Hladini or bliss-giving faculty of Krsna. Though 
separate in external appearance, there is really no 
difference between them.” *^ The argument seems to be 
this — Just as the union of the hand with the body 
is not an unnatural union, so it is with that of Radha 
and Krsna, for the former is really a part of the latter. 
This favourite conception of the Vaisi^vas is always 


1 UjjvalaTillmani, Krsna-Vallabha, 5. 

Jdid, Notes on sloka 16 , Chap. I. 
’ I 

wn »tfv II 


And 
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Canto I, Chap. IV. 
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held mystically sacred by them, transcending all earthly 
things. 

Even the Sahajiya writers have exactly copied from 
these authorities. In the Eagamaylkana 
Sahwal have — “ Kadha incarnates the ele- 

ment of joy that is in Kisna.” * In the 
Premananda-Lahari we get — “Though they are separate 
in external appearance they have but one soul between 
them. Eadha and Kisi^a form an undivided entity.^’ - 
The writer of the Easasara puts forth the argument thus — 
“ As the limbs are to the body, so is Eadha to Krsna,’’ 
proving thereby that their union is, therefore, free from 
the blame which would attach to the idea of Parakiya 
in the society. 

Even the influence of the miraculous powers of Krsna 
has been advanced as an argument to 
The argument of nialvc the Krsna-ideal free from the 

miraculous power. 

questionable eljaract(‘i* of Parakfya in 
* the matter of the lov(‘ of the (iopTs for him. In the 
Bhagavata we have — “ Though the Gopis used to visit 
Krsna in the forest, yet their husbands bore no spite 
against him, for they always felt the presence of their 
wives near them, so overwhelmed they were by the 
miraculous powers of Krsna,” ^ In the Ujjvalanilamani 
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Rupa writes — “The Gopis were no doubt married to 
other persons, but they had no experience of physical 
union with them. When they would go to the tryst 
to meet with Krs^a, their husbands thought that their 
wives were in their houses, for they could always see 
the forms of Gopis created by illusion there/’ ^ This rather 
naive defence of the ways of the Lord as being full 
oF miracle and mystery is after all due to an uneasy 
sense of the questionable character of the figure of 
Parakiya from the point of view of social ethics. 

Parakiya is bad because of sensuality that it would 
seem to involve. The Vaisnava writers 

The argument of remove this objection 

Kai6ora love. (based on the ground of Parakiya being 

merely a means of gratification of the 
senses), which can be directed against the love of Krsna 
for Radha and the Gopis. In the first place it is main- 
tained that the love of Radha and Krsna had its play when 
both of them were in their Kais'ora stage. This is the 
period of life when the child steps into the first youth, 
which is, therefore, called Vayabsandhi, or the confluence 
of youth and childhood, by the Vaisnava poets and 
rhetoricians, and Radha is termed Kis'ori, which is the 
characteristic appellation by which she is often designat- 
ed. This is the childishly romantic age when love 
presents itself in glowing colours before the fertile 
imagination of youth at its dawn.^ In the Bhakti- 

Krsnavallabha, 19-20. 

Gait. Can't., 1-4. 
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‘ rasamrtasindhu, Rupa says — “ Kaisora is the best time 
when pure love grows in the mind.” * Candidasa and 
Vidyapati, and a host of other Vaisnava poets sang mainly 
of the Kaisora love of Radha and Krsna.^' Mukunda 
Deva, who is one of the earliest SahajiyS writers, is of 
opinion that the love of Kaisora is the most perfect 
type of love that exists between man and woman.® This 
sort of love, Candidasa says, is entirely free from the 
element of Kama or sensuality, although the sex plays 
a great part in the attraction."* In the Caitanya-Carita- 
mrta, Krsna Uasa writes — “ Tlie natural love of the Gopis 
should not be mistaken for carnal desire, though it is 

‘ etc. 

Daksina, 1-159. 

C^t»l I etc. 

Canijldasa's PadSvall ( P. E.), p. 3. 

f ^T»11 I 

Hid, p. 30. 

I etc. 

Vidyapali’s Padavali (P. E.), p. 2. 

Ksrna-klittana, p. 58. 

® fVc*rt?i wt f^i cac’t? i 

Adya-Sarasvata-KSrika, p. 4. 
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I 

Candidasa's Padavali (P. E.), Song No. 769. 
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generally ^called Kama for the sake of an apt simile.” ^ 
In the Bhaktirasamrtasindhu it is said that the love of 
the Gopis is usually designated by the term Kama.'^ The 
argument becomes rather mystifying when we find 
that Krnsa, according to the Bhagavata, had dalliance 
and intimate union with thousands of the GopJs during the 
Kasa night, although, as a miracle-working God, he had 
no loss of energy.^ 

All such attempts to remove the obloquy of Kama 
from the love of Krsna and the Gopis, and to transform 
Parakiya into Svakiya by philosophical arguments, are 
the outcome of a firm conviction which fixes upon Svakiya 
the stamp of social approval. Svakiya or the wedded 
faithfulness has the support of the Sastras primarily 
for the preservation of the social order, but the matter 
assumes a different character when it concerns the lovers 
who desire to culture love for spiritual advancement, 
as we have it in a Sahajiya manuscript preserved in the 
University of Calcutta, which says that Svakiya is 
adopted for the purpose of procreation, but not for the 
culture of love by the lovers.^ Similarly, in the Ujjvala- 
nilamai^i we have — “ The supreme Rati or love 

’ C5ft% I 

II 

Canto II, Chap. 8. 

• (;<2lh^ I 2. 143. 

’ (fl?; i 

li 10-83-26. 
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against which there are injunctions in society as well 
as in the Sastras for its being tinged with grossness, 
is given an inferior position so far as the men (of society) 
are concerned, but not in respect of matters spiritual/’ ^ 
It is with the culture of this sort of spiritual love that we 
are chiefly concerned here. We sliall, therefore, leave 
aside the Sastric injunctions about Svakiya and Paraklya, 
and see eye to eye witli the Sahajiyas in order to find 
out the reasons they advance in support of Paraklya 
in a doctrine meant for the culture of love, beauty and 
bliss. The arguments adduced fer the necessity of taking 
a woman as a Sakti or accomplice in the path of 
spiritual culture are many and of a varied nature. These 
should be considered first before entering into the 
defence of the superiority of the Paraklyfis over the 
Svakiyas. 

Analyse the nature of man, and you will find that 
there is a strong natural desire for 

Reasons advanced '' 

for taking female com union witli woman. Lust (Kama) is like 

panions. . , . i 

a serpent residing in our body which 
it is constantly biting, and man is hardly able to check 
this evil tendency.- Besides, in this Kali or Iron Age, 

111 5 s^'si, ^1 ii 

1 - 15 - 16 . 
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both men and women are greatly influenced by lust, 

(a) Suppression of which, with greed, is the cause of much 
KamaoriuBt. miscluef.^ i ) pou the destruction of this 

Kama primarily depends the growth of Prema (love).^ 
This leads us to the enquiry as to the nature of Kama 
and Prema, and what is the difference between them. 

The attraction which men and women feel for mutual 
union is usually called Prema or love. Even the most 
selfish tendency of gratification, however gross it may 
be, is sometimes called love (Prema) ; so, one must be 
very careful to distinguish between Kama and Prema. 
The real difference between them lies only in the mode 
of action, i.e., in form, but not in essence.^ Now, 
it is a W(‘ll-known idea that selfish desire leads to self- 
gratification or Kama, while selfless devotion is the basis 
of love or Prema. ^ “ The manner of doing it determines 

the nature of the thing. Rightly performed it is right 
and honourable, wrongly, it is wrong and dishonourable.’’^ 

II 

Hasasara, p. 44. 

Vivarta-VilSsa, p. 89. 

s I 

(?1 II 

Vivarta-Vilasa, p. 49. 

* ^ ’PPI I 

Gait. Carit., 1-4. 

^ Selections from Plato, edited by T. W. Rolleston, p. 46, 
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So every love is not generous or noble, hut there is 
a sort of love which is truly vulgar. The latter is 
called Kama while what is noble is called Prema. 
Moreover the selfish desire seeks only the pleasure of 
the body, and is devoid of constancy.' So, the chief 
characteristics of Kama are— (i) the gratification of 
passion by means of enjoyment, {ii) attachment to body, 
(Hi) absence of constancy, and {w) adoption of selfish 
motive in lieu of selfless action. In order to step into 
the domain of Prema, these things should be avoided 
at all costs. But how can this he effected ? The reli- 
gious books (Sastras) advocate the eradication of passions 
hy study, learning, wisdom, austere practices and the 
like, but the Vaisnavas as well a« the Sahajiyas are, 
it is well-known, of opinion that the functions of the 

physical senses should not by forc(' be destroyed, but 
be used for the noble purpose of realising God.- Eyes, 
ears, nose, etc., should be employed in the service of God, 
and the six senses, the six natural enemies of our body 
{i. e., lust, anger, greed, etc.), should be controlled by 
administering charming doses of pleasure, but not destroy- 

fifoa « 

1 

Viv.-Vila., p. 76. 
ftff 551^1 I 

H 
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Viv.-Vila., p. 63. 
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ed by means of forced austerities.^ As for lust, it is said 
that “ It is not until lust is expanded and eradicated that 
it develops into the exquisite and enthralling flower 
of love.”^ 

In the Sahajiya mode of practical culture the company 
of women is advocated for the training of this passion 
(Kama). They (women) are usually regarded as un- 
desirable associates for the holy men, and their character 
is sometimes depicted in the darkest colour in order to 
create a fending of disgust against them. The Maha- 
bharata and the Yoga-Vas'istha llamayana each devotes 
a whole chapter to the enumeration of the evil qualities 
of women. Even in the West, specially in the mediaeval 
period, there had l)een regular vilifying of the beauty of 
women. “ If we could see beneath the skin women would 
arouse nothing l)ut nausea. Their adornments are but 
blood and mucus and Idle. If we refuse to touch dung 
and phh^gm even \^ ith a finger-tip, how can we desire to 
embrace a sack of dung.” ^ In all docirines of renunciation, 
“ the sexual life is always the first impulse to be sacrificed 

I 

(j 

( 71 ^] I 

And — 

Viv.-Vila., pp. 63, 97. 

^ Psychology of Sex, by H. Ellis, Vol. VI, p. 133. 

^ Chaps., 82 and 21 respectively. 

Psych, of Sex, by H. Ellis, Vol. VI, p. 119, 
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to the passion for renunciation.” Hence the saints like 
Buddha and Oaitanya, and the early Christian ascetics 
tried to avoid women as far as possible. But why all this 
hostility to women ? Not because the woman is evil in 
herself, but because the man is so weak that he cannot 
restrain his passion and his sensual cravings. Conscious 
of their own inability to check themselves while in the 
company of the women, men with spiritual ideals flee 
from women in terror like the frightened deer and go 
to forest or live in seclusion for the purpose of leading 
a pure life. But the Sahajiyas take the opposite course. 
Instead of forsaking women, they rather observe certain 
mystic practices with them according to some prescribed 
mode in order to make their mind a proof against 
temptation. They maintain that when the mind is 
satisfied by the culture of Kama, then only can the right 
knowledge about Kama arise in the mind.^ For this 
reason, they attach great importance to this sort of 
cultures. ‘‘ The first concern of a devotee is to culture 
Rati in the company of women. By regulated com- 
panionship uncontrolled desire is controlled, and the 
cravings of flesh and blood pass away making room for 
the growth of love.” ^ It should be noted here that lust 
can no doubt be subdued to some extent by austere 

‘ w ^ I 

Rasakadamvakalika, p. 11. 

II 

Amrtaratnavall, pp. 6-7. 


5 



84 


parakiyA and SVAKIYA 


practices, but it may re-appear if t6e temptation be 
sufficiently strong, as has been proved in tbe cases of 
the saints like Visvamitra, Parasara and others, whereas 
the cure effected by the Sahajiya means is considered 
most radical. 

The thing can be logically viewed from another stand- 
point also. The object is to give up Kama, and adopt 
Prema. Now, the person who has not tasted quinine, 
cannot reasonably say how bitter it is; similarly, 
the man who has not tasted mango cannot say how 
sweet it tastes. Such declarations depend fully on 
practical experiences. Ihus, one must have perfect 
knowledge of Kama and Prema before he can say that 
he dislikes the one, and likes the other. As for love, 
it is clearly maintained that it cannot be known by 
much learning, nor by hearing or reading the ^tras, 
unless one practises love in the company of one who 
knows how to love.' Book instruction, as for instance 
in the art of fighting, cannot make a man a veteran 
soldier unless he has engaged himself in actual fighting, 
(b) The oniture of §0, the Sahajivas believe that the 
rema. Madhuryya culture peculiar to Vraja 

can only be practised in tbe company of the living women 
of flesh and blood, otherwise mere theoretical knowledge 
cannot create any realistic impression in the mind, just 
as the thing which has not been seen with eyes, can- 

' ’ifw C4D1 I 

JlfR II 
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not be faithfullf pictured in the mind.^ Moreover, the 
enjoyment of an object, and the knowledge of its nature, 
are two things which are quite different. Enjoyment 
is merely the function of the senses, but knowledge is 
based upon intelligent realisation. One may wear 
gold ornaments, but may not know the true nature of gold. 
So, the Sahajiyas maintain that regular culture of love 
in the company of w^oman is an absolute necessity for 
knowing the secret of love, so much so that without 
such culture no one can become a true lover, an appre- 
eiator of the flavour of love (Rasika).^ 

What is thus true of love, is true of beauty and 
, , „ , , bliss also, for all the three go together, 

of beauty and bliss “ Love by nature loves beauty, and all 

also. 

beauty is the object of love.” Love 
also desires to have bliss in perpetual possession. So, love, 
beauty and bliss are so closely related with one another 

bPCf ^ iili’Tt? I 
aw 5)? II 

And — 
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that the culture of one brings in the perfection of the 
other two. They can be cultured to some extent in 
other objects of nature, but women are considered to 
be the best media for men for the culture of all the 
three. In a technical way the argument can be put 
thus. The bright moon can gladden the heart of a man, 
but he cannot fall in love with it in the same manner 
as he can love a woman, for true love can only be 
generated between objects of the same class.^ Man by 
nature is so constituted that he can even see “ Helen’s 
beauty in the brow of Egypt.” The mysterious pleasure 
that results from the union of man and woman is unique 
in its nature,*^ and love, however gross it may be, is the 
guiding principle in such a union. Women, therefore, 
possess all the characteristics favourable for the culture 
of love, beauty and bliss, so far as men are concerned. 
The necessity of a female companion is thus established 
at least in the primary stage of culture. 

Another important reason advanced for taking a female 
, ^ , companion in spiritual culture can be 

(d) For worship based ^ ^ 

upon Madhuryya. traced from the peculiar conception of 
the Vaisnavas about the nature of worship that they 
consider pleasing to God. We shall deal with this 
matter in detail when we come to trace the history of 

CancjldSsa’s Padavall, Song No. 788. 
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the origin and development of the modern Sahajiya 
cult, but a brief reference to it in this place will no 
doubt be very useful. We refer to two kinds of worship 
adopted by following (1) the mode of Ais'varyya, and 
(2) that of Madhuryya.' The former means the worship 
of god based upon the conception of his supernatural 
faculties and his majesty, which kind of approach, it 
is maintained, is never pleasing to God."^ But the latter, 
that is, what lies in the Madhuryya sphere, is based 
upon the ideal that God is to be loved with the sentiment 
* either of a mother, friend, servant, or wife, and this kind 
of worship, it is said, is liked by God.® The latter is 
thus the intensely personal relationship with God. Now, 
among worships based upon these four kinds of emotions, 
that which looks upon God as the great lover is considered 
the best of all.^ The Vaisnavas as well as the Sahajiya 
are the followers of this principle, and so they say that 
the best form of worship is that wherein God is loved 
just as a woman loves her lover. This idea of love 
existing between man and woman adopted in divine 

1 

Rasasara, p. 1^. 

C'SIC’) I 

Cait, Carit., Canto I, Chap. 4. 
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worship is the very basis of modern Vaispavism preva- 
lent in Bengal, and herein also lies the foundation of 
the conception of Svaklya and Paraklya in spiritual 
culture. For the practical realisation in life of the 
doctrine established on this ideal, woman is an absolutely 
necessary factor, so much so that without her it would 
be something like the performance of the Hamlet with 
the part of Hamlet left out. Herein also lies the 
justification of the practice of taking female companions 
for spiritual culture. 

There are, indeed, persons in this world who are • 
addicted to passions. Society discards 
fit if the^usnui ' them, religion is not so very sympathe- 
tic towards them. One reason advanced 
in support of the Paraklya is that it attracts to religious 
things the mind of those who are thus not in the right 
path. The legend of the love amours of Krsna in 
Vrndavana has been interpreted on the Paraklya basis, 
and it is said that Paraklya is the characteristic feature 
of the Dvapara Age, the millennium when Ki’sna lived 
on the earth, and of the Madhura Rasa specially mani- 
fested in the Vraja, the place of his early life.' The 
following verse of the Bhagavata is often found quoted 
in the Sahajiya books in support of the practical utility 
of the idea of this Paraklya of Vrndavana 

10-33-36. 

The celebrated annotator Srldhara Svaral in his 
explanation of this verse says — Why should God adopt 
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Paraklya which is after all a questionable practice ? 
Because there are persons in this world who are addicted 
to the pleasure of the senses ; in order to attract the 
mind of these people to religious subject by means suited 
to their taste, God played the part of a Parakiya lover 
in Vrndavana/ The utility of the Paraklya ideal 
as a coming down of the deity from the unattainable 
pedestal of absolute moral purity and grandeur to the 
level of the common herd, is thus interpreted as having 
happened at least for the welfare of those who are fallen 
• in the eye of religion. This is a very sympathetic 
treatment of human weakness. Indian thought has 
not considered this attitude morally reprehensible if it 
is for the good of the weak and the fallen who cannot 
be reclaimed by urging them to follow too high an ideal 
much above their capacity. 

The Sahajiyas believe that spiritual emancipation 
(/) For the dawn ^an Only be effected through love only, 
so their first concern is to create love 
in the mind. The easiest means to do this, it is said, is 
to love a woman. If this love be at first very gross in 
character it may gradually lead to the highest perfec- 
tion. The Hasasara says — ‘‘ The first impulse of love can 
grow in the mind from a desire of the Parakiya union. 
Accept the woman whoever she may be, whose beauty can 
captivate your mind. You will thus experience a feeling 
which is called Purva-raga or the Dawn of Love, the 
gradual development of which will ultimately lead to 
the 32 nobler sentiments, for it is said that the emotion 
Eati is the mother of all other emotions. It leads to 
Prema, Prema to Sneha, Sneha to Pranaya, Pranaya to 
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Raga, Raga to Anuraga, and the latter to the 
Mahabhava.” ^ 

In this theory of the gradual evolution of sentiments, 
the Sahajiyas have worked on the principle of the 
classification of emotions as followed in works like 
the Bhaktirasamrtasindhu, Caitanya Caritamrta, etc.^ 
Therein we find that emotions are of 8 kinds — Rati, 
Prema, Sneha, Mana, Pranaya, Raga, Anuraga, and 
Mahabhava. Each of them has been further subdivided 
into four finer sentiments, making up a total of 32 
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in all. But among the principal eight kinds of emotions, 
Rati is said to be the root of the other seven 
which can be traced to the gradual perfection of this 
Rati. Just as from the seed or sapling grows sugar- 
cane, which yields the juice from which molasses 
is made, and from molasses are prepared sugar, 
sugar-candy, and other finer varieties of the original 
product (the sugar-cane juice), so from Rati grow Prema, 
Sneha, Mana, Pranaya, etc., leading up to Mahabhava 
in the highest or perfect stage. So Rati is like the 
seed from which grows the tree of emotions. The first 
concern of a man is, therefore, to implant this seed 
in the mind if he wishes to grow in love. It is said 
that once germinated “love grows by co-operation, 
and that “ conjugal love, concentrated as it is upon one 
object exclusively is more enduring and complete than 
any other. From personal experience of strong love, 
we rise by degrees to sincere affection for all mankind.” ^ 
The necessity of a female companion is thus admitted 
for the first growth of love. 

Newman says ^ “ If thy soul is to go on into higher 
(g) For adopting the Spiritual blesseduess, it must become 
nature of women. womau, ycs, howcver, manly thou 

may be among men.” Not only must a soul be a woman 
for loving the Great Lover, but there must be a woman 
to take his hands and conduct him along the path. To 
see Paradise each Dante must have his Beatrice to 
guide him. To love God with the intensity of female 
affection is also a very familiar idea with the Gaudiya 
Val^^avas who believe, as we have noted before, that 
the life of Caitanya Deva was a practical illustration 

^ A General View of Positivism by A. Comte, pp. 251-52, 271, 

* Dr. D. C. Sen’s Caitanya and His Companions, p. 169, 
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of this principle. The Sahajiyas also believe that at 
a certain stage of spiritual culture the man should 
transform himself into a woman, and remember that he 
cannot have experience of true love so long as he can- 
not realise the true nature of a woman in him.^ This 
assumption of the nature of a woman is rendered easy 
by being associated with a woman in spiritual culture, 
for unless you know the woman you cannot adopt her 
nature. “ The thing of the idea, and the idea of the 
thing are not identical. It is only when the knowledge 
of object is already formed that one can begin to think 
about the knowledge itself.”^ But what is meant by 
a man becoming a woman ? Consider the state of an 
old man of 80. He is a male being, no doubt, but all 
his passions have sullered natural extinction, and the 
male elements in him are conspicuous by their absence. 
This state of things in the grandfather is the effect of 
age and decay, but consider the case of a youngman 
acquiring that state of neutrality by carcdul spiritual 
exercises. In him-his senses will then remain vigorous 

^ 1 
m H 

CaiKjidasa’s Pada (P. E.), Song No. 773. 
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Amrtaratnavall, p. 2. 

i2r35f^ 

CT mw I 

Amrtarasavall, p. 22, 

Rasasara, p. 47. 

^ Normal and Abnormal Pflvchology by Boris Sidis, pp. 82 

and 118. 



POST-CAITANYA SAHAJIYA CULT 


43 


and sound, entirely free from the decaying influence 
of old a^e, but controlled to such an extent that they 
would produce no reaction due to external stimuli. 
We know of one typical case of this nature illustrated 
in the legead of Arjuna. Urvasi, the most beautiful 
dancing girl of heaven, one night went to meet him but 
was refused. Thereupon she cursed him to become a 
eunuch, in which condition he passed one year in the 
harem of the king of Virata. To remain firm in the 
midst of temptation is surely a great achievement for 
any man, and a necessary condition for spiritual advance- 
ment. It must also be understood that this state of 
thing cannot be acquired without much exertion. 
The Sahajiyas advocate the company of w^omen for this 
purpose, for we have seen, as we have stated above, 
that Kama can be duly subdued by culture in the 
company of women, But there are some finer sentiments 
which are the natural inheritance of women. “In all 
kinds of force, whether physical, intellectual, or practical 
it is certain that man surpasses woman, but in the 
highest attributes of Humanity women are their 
superiors.^’ ^ It is for the acquisition of this perfection 
that women are taken, for it becomes easy for a critical 
observer while in the company of wome i to measure 
their depth of feelings and to adopt them in a practical 
way. The necessity of female companion is thus 
established on this standpoint also. 

In this connection we refer to the following opinion 
of A. Avalon (Sir John Woodroffe, late Judge of the 
High Court of Calcutta) : — “ In his manifestation as 
Radha He (Visnu) is both the fount of emotion (Rasa) 
and emotion itself which includes the sexual sensation 
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(SrAgara), and the higher love (Madhura), which, in the 
more spiritually evolved marriage, is associated with it. 
The worshipper rises above the unconscious animal life, 
and the evil consciousness so often accompanying this 
upward movement in which the passions are regarded 
as things only of and for the limited self. The grati- 
fication of sense in serving self alone is a ‘sowing to 
the flesh/ He, therefore, identifies himself with Eadha, 
and thus places himself under the direction of Her Lord 
with whom She is one, and who as the Antaryamin or 
indwelling spirit guides and controls the body and its 
senses, Thus gross desire is purified by its direction 
towards that abode of Visnu wherein He as Gopala plays 
and becomes as it were the vehicle on which subtle 
aspiration is made to rest. — This is exampled by the 
Sakhibhava of the Vaisnava, and certain ritual details 
in the Rahasyapuja of the Saktas.*’^ and we may say 
by the ^ahajiyas in particular. 

It is said that “ a man never knows himself until 

(Ii) For the ri^^ht mind for lus 

knowledge about seif, inspection and criticism.’^ The 

Sahajiyas also say that one’s own body is the very 
best thing in this world, and that the knowledge of the 
nature of the body and the power to control it brings 
tranquillity in the mind, and that the human body is the 
basis of mystic culture.® Now, what is here considered 
important in this connection is the knowledge that every- 
body is made up of a male and a female half, i. e., both 
the male and the female elements are present in every 

* Tantrik Texts, Vol. Ill, Intro., p. 63. 

® The Origin and Nature of Man by S. B. McKinney, p. 21. 
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body.^ Men and women are different externally, but 
so far as the soul is concerned there is absolutely no 
difference of any kind, in other words, “ all body is but 
soul externised in mat, ter.” ^ The discrimination of sex 
is the root of Kama, for so long as the conception of 
one’s being a male and of another’s being a female 
remains fixed in the mind, it is difficult to get rid of 
the influence which a female element naturally exercises 
over a male element, and consequently the mind is 
bound to be disturbed from its state of equilibrium 
favourable for the growth of spirituality. So, a devotee 
must know that in the spiritual field the mind should 
be so trained that it may not fall into the error of sex 
discrimination. Towards this great attainment, human 
nature will not easily find a better associate and helper 
than woman. Association with woman is thus justified 
for the realisation of this great truth. 

These are some of the reasons, either principal or 
subsidiary, that are advanced in support 
the of the custom of taking female com- 
panions in spiritual culture. Women are 
adopted primarily for the culture of Madhura Rasa or 
love. Now, just as a woman can have as her lover either 

Anifter^savalT, p. 4. 

Amrtaratnavall, p. 4. 
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her own husband, or another with whom she has not been 
lawfully married, so Madhura Kasa adopted in divine 
worship assumes the characteristics of Svaklya and 
Parakiyad Of these again Svakiya, as we have noted 
before, is advocated for continuation and preservation 
of society, but in the domain of spiritual culture Paraklya 
is held to be the better of the tvvo.'“ Whenever the 
Sahajiyas speak of association with a woman, they invari- 
ably mean a Parakiya companion. And why ? The 
reasons advanced are many, some of which are noted 
below : — 


1 . The human nature is so constituted t hat every 
I'arakiyss are luore 0“^ who feels dcsire, desires that whicli 
lies not ready for his enjoyment, that 
which is not present with him, — such things only being 
the objects of love, and of desire (Selections from 
Plato, p, 73). Hence, the Parakiyil love, aiming at the 
enjoyment of what has not been tasted before, is found 
more covetable than the Svakiya love which has lost 


much of its charm by being enjoyed. Besides, the risks 
and difficulties of the Paraklya serve to intensify the 
impulse of love, and make it more enjoyable.'^ In the 


I 

ti 

Cait. Carit., 1-4, 

<2tw 

Candldasa’e Padavall, Song No. 795. 
Cn ^t?l I 

Bid, No. 771. 
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sphere of the culture of love, therefore, the Paraklyaa 
are considered better than the Svaklyas. 

2. What is called Purva-Raga or the dawn of love, 

is really the outcome of the desire for a 

Parakiya love ia the -r, i i 

baaia of the Svakiya Parakiva nTiiim. In the works of poe- 
tics, the Parakiyas are classified under 
two heads — (i) the married wives of other persons, and 
{ii) the unmarried ^irls under the care of their lawful 
guardians. It is with the women of the latter class 
that courtship is allowed in society; and when the love- 
affairs end in wedlock, it gives the stamp of Svakiya 
on those who were Parakivas before. Paraklva love is, 
therefore, the basis of the Svakiya love. 

3. Parakiya love is considered interesting and deep, 

while the Svakiva is shallow, and merely 

Id the Parakiyu p i i mi i 

there is unusual iiw a semblaiice of love. The latter is 

tensity of love. . i i i 

supported by custom and usages, as 
well as by the authority of the Sastras, so in it there 
is a sort of compulsory constancy. Married wives may 
remain faithful to their liushands for fear of the censure 
of the people, or in obedience to the dictates of the 
Sastras, or in consideration of earning merit as coun* 

itesr ^'5 ’f? » 

Ujjvala-CandrikS, p. 5. 

’ I 

Rasaratnasara, p. 65, 

SudbimptakanikS, p. 8. 



48 


parakiyA and SVAKIYA 


tenanced by religion ; ’ and it may also usually happen 
that their constancy may never be put to test under 
adverse circumstances. But the intensity of love is 
measured by the amount of sacrifice that one makes 
for it. Now, consider the case of a Paraklya woman. 
The censure of the people, the fear of sin, and the allure- 
ment of earning merits (either in this world or the next) 
as laid down in the religious codes, cannot dissuade her 
from following the idol of her love with steadfast devo- 
tion ! ^ Such is the characteristic of intense love that 
it knows no bound. Dr. Tagore says — “ When love 
becomes unbounded, it carries away all oppositions before 
it. The sense of shame, or the fear of public denun- 
ciation, can have no force to check its course. To the 
lover, his love, then, becomes all in all in the whole 
universe.’’® This is as much true of divine love, as of 
common love existing between man and woman. As 
in the field of spirituality, we are chiefly concerned only 
with the intensity of love, Paraklya is considered better 
than Svakiya for the purpose of mystic culture. 

' I 

Rasasara, p. 19. 

* (3T «i’ir ’151 I 

“SI?! » 

4^ ^51 '«'! II 

Ibid, p. 19. 

» ’rra <rt'« i 

^ ■'t’l’it'i »i«si <5^ I 
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GitBnjali, Song No. 67 
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4. There is little novelty in the Svaklya love, and 

Parakiya gives better Consequently it soon becomes stale. 
®DjoymeDt. jj. jg j^e^soD that the problem 

of maintaining the warmth of married love has become 
80 very intricate in all civilised societies. The Sahajiyas 
say that the lover should not live in the company of one 
he loves, for constant association wears away the cement 
of love. The Paraklyas, living apart, add fuel to the 
fervour of love, while the Svakiyas, being possessed with- 
out reserve, soon lose their fascination.^ In 1176 A.D., the 
•question was brought before a Court of Love by a Baron 
and a Lady of Champagne whether love is compatible 
with marriage. “ No,’' said the Baron, “ I admire and 
respect the sw^eet intimacy of married couples, but I can- 
not call it love. Love desires obstacles, mystery and 
stolen favours. Now% husbands and wives boldly avow 
their relationship, they possess each other without contra- 
diction and without reserve. It cannot then be love 
that they experience.” ' As an illustration of this tendency 
of human mind, the author of the Ratnasara has quoted 
a nice little story, which is also found narrated in the 
Karnananda of Yadunandana Dasa,^ and in the Vivarta- 

’ ^ I 

n 

Vivarta- Vilasa, p. 155. 

» The Psychology of Sex, by H. Ellis, Vol. VI, 
pp. 51G-517. 
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Vilasa (p. 156). ^ This shows that the idea was a favourite 
one with the Vaisnavas of that time. The story runs 
thus: — The daughter of a king fell in love with a young 
man, the son of another king. They used to meet secretly 
wuthin a grove by the side of a river flowing through a 
dense forest. The couple found their enjoyment full and 
perfect. But the young man was detected and caught by 
the men of the girl’s father, who, on hearing about the 
love-affairs, got them married. It was on the occasion of the 
“Flower-bed” ceremony (when the lovers were together 
and alone for tlie first time after their marriage) that the* 
king’s palace was lighted with all brilliance, and every 
preparation was made for the enjoyment of the bride and 

5 lU I 

(M. E.), p. 79. 

* The source of the story seems to le a Sanskrit verse quoted 
in the Caitanya-Caritamrta (Canto II, Chap. I), Kavya-Praka^a 
(1-4), Sahitya-Darpana (1-10), and Padyavali (386), It is 
this : — 

Ji; n <11^ ft 111? ieapF'il- 

c« ca'tFt: i 

»n '531 

Cii5itRt5(ft c^'5fl'5?r’^c»i C55: ii 

Another verse of a similar sentiment from the PadySvali (887) 
is found quoted in the Caitanya-Caritamrta with the remarks 
that Caitanya used to recite it when dancing with emotion. It is 
as follows : — 

fit?: c?ft?? 

^'*iftt ’ll ?t«it '5ft?f5c?t: I 

5i!?n (Tj II 
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the bridegroom. But lying on the ivory couch, sur- 
rounded by luxuries of all descriptions, the couple found 
their enjoyment less charming than what they had 
experienced in the forest grove. This was due to the 
transfer of a Parakiya to a Svakiya. It is perhaps for the 
intoxicating enjoyment of this kind that so many people 
run after ParakJvas even at the sacrifice of honour and 
fame, thereby proclaiming the charming superiority of 
the Parakiya over the Svakiya Inve. 

5. Of the five llasas, Santa, Dasya, Sakhya, Vatsalya 
and Madhura, it is said that Santa can lead up to Prema, 
Dasya up to Raga, Sakhya and Vatsalya 
to to Aiiuraga, but the Madhura up to 

stapeof emotiou. Maliabhava which is the most perfect 

stage of love. Now, Madhura possesses the characteristics 
of Rudha and Adhirudha, of which the former belongs 
to the Svakiya wives of Krsna, while the latter to the 
Gopis who are Parakiyas. This Adhirudha is called 
Mahabhava which has its full manifestation in the love 
of RadhaJ So, the Parakiya love manifested in the 
Gopis can lead to the highest and the most perfect stage 

II 

m) 1 

* * * * 

f II 
^ 4^1? I etc. 

Cait.-Carit., Canto II, Chap. 23. 

*11 ?t11 5stf^T% I 

Utd, Canto I, Chap. 4. 
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of emotion which the Svakiya love of the wedded wives 
of Kri^na cannot attain. 

Another argument in this connection is based upon 
the conception of the three kinds of Rati, namely, 
SadharanI, Samafijasa, and Samartha. The Rati that is 
obtainable without much exertion is called Sadharani, 
which is found illustrated in the case of Kuvja, a common 
woman who had been associated with Krsna for a short 
period only. The queens of Krsna are examples of the 
Samahjasri Rati which is present in wedded love only ; 
while the Gopis are the Samarthas. Now, this Samartba is* 
the very root of the emotions like Rati, Sneha, Prema, 
Mana, Praijiaya, etc., about w^hich we have spoken before, 
the gradual development of which leads to Mahabhava. 
So, from the Samartha Rati one can attain to the highest 
perfection of emotions, but fi'om the Samaujasa one can- 
not go beyond Anuraga, whib' the Sadharani leads up to 
Prema only.’ Thus Parakiya symbolised in the love of 
the Gopis is superior to Samafijasa represented by the 
Svakiya wives of Krsna. 

II 

« « « # 

* * * 

gsf »i«il I 
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6. The chance of Viraha or separation is usually not 
so great in the Svaklya love as it is in the Parakiya 
amours. As there is generally no un- 

Viraha makes Para- ^ 

kTya more interesting Certainty Hs to tlie ultimate union with 

than the fivakiya. 

the Svakiyil mate, the Viraha is less 
keenly felt in the married love than in the Parakiya, 
wherein one has to depend on chance only even for the 
secret meetings.^ This makes Svaklya less interesting 
than Parakiya. Now, Viraha supplies the force that is 
necessary for the continuous flow of the current of love, 
gfnd it is as useful in love-affairs as the, intermediate 
depression for the production of two consecutive 
upheavals of a wavy surface. The Vivarta-Vilasa has 
explained the necessity of Viraha with an illustration 
from the Bhagavata. On the occasion of the Rasa 
festival when the Gopis assembled in the forest to meet 
Krsna, he asked them about the reason of their coming 
there, and when he became satisfied with their answers 
that they were full of love for him, be began the Rasa 
festival. During the progress of the event when each 
Gopi, elated with joy at the attention that she was 
receiving from him, began to claim him as her own 

cm I 

* * * -x- 

Rasasara, pp. 28-34. 

— Anuraga and Prema are considered less intense than 
Mahabhava. 

' ^ I 

Cait.-Carit., Canto II, Chap. 4, 
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lover, a kind of Svakiya, sentiment crept in, with the 
loss of the intensity of love. Thereupon, Krsna dis- 
appeared, followed by the wailings of the maids. When 
this separation rekindled their flame of love to its former 
intensity, Krsna reappeared before them and was received 
with intense fervour.’ In fact Viraha makes love 
charming and keeps up an even flow. As in the 
Paraklya love it is more in evidence than in the Svakiya, 
the former is considered more in the spirit of (lie highest 
love than the latter. 

7. Taking into consideration the inclinations and 
tendencies of a large section of the 

Parakija does not . . 

allow excessive human bemgs in sexual life, Para- 
senauahty. argued by the Sahajiyas, is 

better than the Svakiya. They say — “ The Svakiyas 
present opportunities of going to excesses, whereas the 
Parakiyas, by imposing checks and limitations, do not 
allow unrestricted sensuality. Because the Svakiya is 

’ 'Sltfsi I 

ftp <T% I 

upi niittcn H 

nTcn ^'Tl c’RH I 

c^rfu H 

sift 55 I 

rttft 'srgiTtii ii 

»|<R: ^c»i CIU ft*it I 

'5r?raftt viiftt i^»n ii 

pp. 155-50. 

A. B , — The incident is narrated in the BhSgavata, Canto 10, 
^haps. 29-33. 
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authorised by the Sastras and social custom, there is none 
to question its legality — no matter how much a man may 
misuse the opportunities of indulging in legalised Kama 
(sensuality).^ But the Paraklya is beset with checks of 
various kinds, and consequently its scope of going to 
excess is very limited. Moreover, w^hen in the spiritual 
culture Paraklya woman is adopted for the training of 
Kama, and the cultivation of Love, man cannot go 
beyond a certain limit according to the prescribed rules 
to be followed in practising that method of culture.^ So, 
judging by the standard of actual indulgences due to the 
natural weakness of man, Paraklya is better suited for 
spiritual culture than the Svakiya. 

These are some of the reasons that are advanced by the 
Sahajiyas in justification of their practice of taking 
Paraklya companions for the culture of Love. In fact 
the doctrine they follow is mainly based on the principle 
that the female associates should invariably be of the 
Paraklya character. They have taken into consideration 
the natural weakness of man, and in their eagerness to 
w^ork on the principle that “ the study of mankind is man ” 
they have ignored the injunctions of the Sastras and 
the society, and have thus got clear of the fetters of 

I 

m i< 

Hatnasara, p. 6. 

mi:? « 

Idl'd, p. 7. 


* For details, see below, 
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convention. The orthodox view is, no doubt, against 
the adoption of the Parakiya ideal, but before uttering 
a word of denunciation, one must sink deep to get to 
the bottom of the principle on which the erotio-psycho- 
logical culture of the Sahajiyas is based. 

We have stated before that in the works of poetics 
Parakiya is said to be of two kinds — (i) Kanyaka, when 
one courts the love of any unmarried 

i^arakiyfi classified. ^ 

girl under the care of her legal 
guardian, and (ii.) Parodha, when one is engaged in love 
affairs with the married wife of another person. The 
former is tolerated when the ultimate object is union in 
marriage, but the latter is denounced by the Sastras 
and the society alike. Put such classification of Parakiya 
based on social convention is of little importance in the 
spiritual field, so the Sahajiyas are scrupulously silent 
about the differentiation of this kind. Ignoring the 
distinction between Kanyaka and Parodha, they go so 
far as to declare that Parakiya as treated in the Sastras 
and the society, is practically of one kind,' and then they 
go on classifying it from the point of view of their own 
spiritual dogmas. 

The Parakiya, it is said, is of two kinds— (f) Gauna, 
(ii) Mukhya.' When one is associated with a Parakiya 

’ I 

itsr CTtTlfws H 

c’i't‘1 I 

^s|I C4bl 01%! II 

«rt*i i 

SudhftmrtakanikS, p. 1&, 
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woman for the culture of love, it is Ganna, but when 
without takinsj; a woman of flesh and blood in this way, 
the ideal of Paraklyii love (of Radha and Krsna) is 
theoretically adopted for spiritual advancement, it becomes 
Mukhya. In the Vivai ta-Vilasa, the former is called 
Bahya, while the latter as Marma Paraklya.' In the 
Rativililsa-Paddhati they are called Aprakrta and Prakrta 
respectively. As the visible body is unreal, so the 
Paraklya of the body is called Aprakrta. It is simply 
the outer form of culture." But the Paraklya of the 
mind which lies wholly in the sphere of emotion, is 
called Prakrta Parakiva. 

in another work these two terms have been used with 
opposite signification. The Rati cultured in the material 
or visible body is there called Prakrta, which is further 
designated by the term Samanya,* while the other 
practised in the mind is called Aprakrta. Inspite of 
such terminological differentiation, it is, however, quite 
clear that only two kinds of Paraklya are meant, one 
of which is the Paraklya of the body, while the other 
is the Paraklya of the mind. The former, as we have 
seen, is designated by the terms Gauna, Bahya, Prakrta 

I <rl? Ttf 5^ II 

'epsusr II 

(B.E.),p. 97. 

pp. ii8-29. 

3 i2rf?i5 I 

Ratnasara, p, 10, 
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or Aprakrta, Samanya, etc., while the latter by Mukhya, 
Marma, Antaraiiga, Aprakrta or Prakrta, etc. 

It should be observed that the idea of the external 
or physical, and internal or mental form of culture is 
also entertained by the Vaisnavas. The Caitanya- 
Caritamrta says — ‘‘ The culture of love is of two kinds — 
(i) Bahya, and (ii) Antara.^ The Sahajiya works like 
the Amrtarasavali and the Sahaja-Tattva-Grantha speak 
of the same two main divisions also.^ We shall now 
deal with these two aspects of culture one after 
another. 


Bahya CtiUiire, 

In mystic culture the selection of a female companion is 
of primary importance. Any and every woman cannot be 
adopted for this purpose, but Parakiyas 
woJen. of a particular description and excellence 

are considered suitable for spiritual 
culture. About the adoptable woman, the Nayika- 
Sadhana-Tika says — “ She shall have a husband at home, 
and be a woman of exquisite beauty. She shall possess 
an equal share of the excellence of the body and of the 
mind, and in perfection be an ideal woman. Her 
sudden appearance will open the door of emotion, and 
her beauty passing through the eyes will touch the 

1 I 

Canto II, Chap. 22. 

* 

Amrtarasftvall, p. 2. 

Sahaja-Tattva Grantha, p. 4. 
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heart and captivate the mind. One should perform 
spiritual culture in the company of such a woman.” ‘ 'J'lie 
Easa-Tattva-Sara says that the Avoman should have her 
eyes like lotuses, and beauty like that of a Cnmpaka 
flower, and she will know no third person.^ In the 
Vivarta-Vilasa it is said that the women of this type 
should be very beautiful, and that both in character and 
physical grace they shoula be quite heavenly.’ 

The Eativilasa-Paddhati says that a Samartha woman 
may forsake her husband, but she should be devoted to 
her lover, whom she would never discard for a third. 
She shall have her Eati (passion) perfectly controlled, 
so that she may never fall a prey to weakness. Such 


^rfft h 

'srtPiKi I 

II 

'S5^f^ ’TT'<^ II 

p. 1. 

fii^ entail II 

SI'S '5]t«r •t^‘1 II 

p. 9. 

'»i1»t5 Totc^ siTH II 

p. 99. 
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a woman is like a lioness in strength.^ In the 
NigQdbartha-PrakasTivali, we have the following des- 
cription of an adoptable woman — “ The woman suitable 
for the Sahajiya culture should be in her full youth and 
her side-long looks piercing like arrows. Her features 
should be expressive of all good signs, and she should 
wear dresses rich in colours. Her lips should hold, as 
it were, a store of nectar, and her body resemble a 
creeper in delicacy with colour like that of gold, and 
soothing to touch. A woman of such description is the 
best medium of mystic culture.^ 

The Sudhamrtakanika says that the female companion 
should be like Radha in beauty, and her grace should be 

II 

* * * 

I 

» , # * 

fsill II 

pp. 11-13, 

II 

=?»i'^«i n’F*! I 
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of the following description — “ She walks with deep 
measured steps like an elephant, and wears a cloth of 
the colour of the cloud. Her foot-ornaments emit 
jingling sounds as she moves on. The nose-ring oscilla- 
ting flashes like the liglitning and lier teeth are like 
the seeds of pomegranate. She yawns often, and 
walking as if in intoxication, she sinks in idleness. Her 
waist is like that of a lioness, with a heautiful chain 
girdling it, and her two thighs resemhle the best plan- 
tain plant.” ' 

The typical description of an adoptable woman is 
also found in the Brhat-l’remabhakti-Candrika, thus — 
“ The woman who does not know a second husband, if 
adopted, will not lead to spiritual success. She should 
have wonderful beauty, with eyes like lotuses, and colour 

II 

p. 18. 

Also — 

BJtft II 

'515 I 

flaf ftif% 

CStW fit II 

'»ii’ic»i ^rt^i I 

pp. 10-11. 
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like that of a Campaka flower. Her thighs will excel 
in smoothness and formation the plantain tree, and she 
shall have her breasts better than two Bael fruits in 
shape, teeth more beautiful than the seeds of pomegra- 
nates, eyes like those of the deer, waist more slender 
than that of the lion, and so forth.” ^ 

These are particulars about the beauty of the w'omen 
who can be taken as partners in mystic culture. The 
idea is that only those of the fair sex who are most 
beautiful in limbs and body can best serve the purpose 
of generating the emotion of love in man, and provision, 
has, therefore, been made for the selection of such of 
them who possess an extraordinary share of this personal 
grace. If the man is to be tested in the tire of passion, 
he must be placed in an atmosphere where the allure- 
ment is unusually strong ; and if he can then remain 
firm in the midst of such temptation, he is really sound 


‘ W ^ I 

^ I 

II 

H 

p. 54. 

Also— 

a?f's?i I— fwfjt f 6^, fsffsi 
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in the possession of moral strength. An illustration 
of a man of such attainment is found in the person of 
Etoananda Eay, who was a contemporary of Caitanya. 
The Caitanya- Caritamrta says that he was for some time 
associated with two youthful girls, who were extremely 
beautiful, and very expert in dancing and singing. 
He used to rub their bodies all over with his own hands, 
to assist them in bathing, and to clothe them after 
bath, without being moved in the least. ^ In order to 


test the soundness of a man by placing him in the midst 
’of such alluring circumstances, the Sahajiyas advocate 
the company of women who may be regarded as typically 
beautiful in every respect 

There are other considerations which should also guide 
a man in the matter of selection and 
other consideratiooB. culture. Ill lUVStiC CUltUl'e both the 

man and the woman should be of identical spiritual 
temperament.^ In one of the Ragatmika Padas attributed 
to Capdidasa, it is said that in the culture of the Rati 


The man aDd the 


the man and the Avoman should be of 


woman should be of the Same nature. A man of the lion- 


the same nature. 


class (the best among men) should take 


5^1%^ (?lt, fBfCxItft II 

5F3T5I 7151, ’ttai 517l«^f51 II 
*13151 33, 51'sn I 

'SI 313 3t5lt51C51f3 5151 II 

Canto II, Chap. 5. 

351151 filW I 

31313% 313 33l'5t»I II 

Premavilfiaa {vide B. T. S., p. 1666), 
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up a woman of the Padmini claims (tlie best among 
women), and then the culture will pi-oduce favourable 
result,* like gold melting in the presence of borax. If 
the woman be associated with a man of vicious tendency, 
she Mull be torn like a flower in the midst of thorns. 
In the same way, a man taking a woman of mean 
nature, wanders about like one under the influence of 
ghost.' 

In another Pada the poet says — “ Love should be 
made with those who may he termed good in the matter 
of love. And why ? Itecausc the love of such a man 
is permanent like the impression on stone and knows 


* * * * * 
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no decay. It rather ^ains in flavour wlien enjoyed.*’ ^ 
It is also said that a man should understand his own 
nature, and then practise the cult of love with a wotnan 
of ^ood tendency.-^ 

Not only the man and the woman should he of the 
same nature, but they must be of one 

They must 1)0 of one . . i i. i i. • -T i 

miud, and take to spiritual culture with 
perfect unanimity of purpose." In one 
of the Itagatinika JPada.s it is said that in the sphere of 
spiritual culture the woman should lie like a reservoir 
of Rasa (or love), her soul resemblini^^ that of Radha. 
The man should take lier as his Guru (preceptor), and 
serve her like a servant taking refuge in her, and the 


' C^1 I 

II 

(nmt^) m I 
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II 

(P. E.), Song No. 784. 


J/dd, S. No. 783. 


II 

SIS? ^ I 

Premiinandalaharl, p. 8. 


9 



PARAKIYA and SVAKIYA 


r)f) 

woman should also adopt the man in the same way.' 
The Svarupakalpataru says tliat the man should submit 
himself in every respect to the woman, and he should 
never think of his own happiness, being fully absorbed 
in love. Then the couple should have the spiritual reali- 
sation of the Supreme Being in their mind.” 

Let us now take up the subject of practical culture 
in the company of a woman of flesh and blood. The 
sulijoined account is from an autlioritative Sahajiya text. 

The particulars of Mystic culture iu the company of a 
looman, as narrated in the Naylka-sadhana-Tika 
{Zhiirersity 31anuscript No. 390()). 

At the commencement of the mystic practices, a seat 
should be placed for the Nayika (woman). 

the Nayika should be seated. Then her 
feet should be washed witli due care, and she should be 
served with sandal-paste by the man uttering the formula 
“ Etat Candana sn srl rammayl ca nama nama." Then 
will begin the ceremony consisting of 8 parts, such as, 

’ w CW5 gc^ni 

'®t? tSftl I 

^1? »iw irf^ s 

(P. E.), Song No. 768. 
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(1) Sadhana, .(2) Smarana, (3) Aropa, (4) Manana, (5) 
Uhyana, (6) Puja, (7) Japa, and (8) Aradhana.' 

1. Sadhana . — The mystic formula ,'5 ling prcmamayl 
7 (iBCivntl dchi nidm 6(i7'un.(igatn sliould be recounted 108 
times in the following manner : — After it has been 
recited 25 times, a handful of flowers smeared or sprinkl- 
ed with sandal-paste should be ofl'ered to the woman. 
This should be done I times thereby completing the 
recitation of the formula 100 times, so the fifth offering 
should be made after recounting it 8 times only. 

2. Smarana . — The mystic formula f^lltig Hlng rasa- 
prema, nama nania should he recited 109 times. 

3. Aropa . — The mystic formula Re he Hlng rasannagi 
lava sarandgafa mamdsteca, sahdga should he recounted 
25 times in the mind with closed eyes. Then the eyes 
should be opened, and after reciting the same formula 
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5 times an offering of a handful of flowers smeared with 
sandal-paste should he made to the woman with the 
following mantra : — Etat candanam puspam srl art rasa- 
mal nama nama. This should be done 25 times. 

4. Manana , — This means realisation in the mind 
of the ])eauty of the woman when she is out of sight. 
This is wholly in the sphere of emotion. The 
following mystic formula should be recounted in the 
mind : — He he rasamal, he rasa nd gar], he he rasavildsinfi 
i^iUisinl^ he simdarl rasa-nlldsini^ he he mama prana- 
siromani^ fava carane mranam nama nama. Then the 
Mantra Wing sling kllng hhdva-nUdsa rasa-prema nama 
}iama should be recounted 103 times and the figure of 
the woman should be pictured in tlie mind. 

5. DJu/dna, The Nayaka should perform the Dhyaiia 
(meditation) of the Nayika (woman) in the following 
manner : — The woman should be seated on ids left side, 
and she should be kissed and touched, so that tJie mind 
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may ])ecome inspired. Tlien the formula of llasa- 
Gayatri, such as, Sling rasamayl lava c >rane saraham 
mamasie, should he recited 25 times in the mind. She 
should then he kissed aii;ain. Afterwards, lh(‘ formula 
called tlie Rasa-Bija, such as, Klluy rasaraja rasadanam 
(lelii inauimie sliould ))e recounted 8 times. Then the 
formula called t)je luuidarpft Sild/iana Mantra (formula 
for the worship of cupid) such as, Tll\)uj ha)idarpa koti 
))iatta’7mlan(fi smiut should he recounted 130 times. 
Then the woman should worship kandarpa, first hy utter- 
fiig’ the formula, — He he kandarpa, he prananatha^ he he 
/asanlja, he rasa-nUasa, t((C(i dds'i niamfiste, and then after 
rc'countiui; th(‘ formula Kllng kandarpdya nama naniix 
19 times, should make an olTerinij;’ to the Nayaka (man). 
This should he done o limes. 

G. Vujd . — This should l)e done by the Nayaka. The 
thini^s reijuired are incense, sandal-paste, llowers, and 
a seat of 2',’ (uihils. The seat should be worshi])ped at 
first. An offering of sandal- paste should be made after 
ulterinp^ I lie formula — Etad candnmun slhifani dsanain 
iuinid minin. Similarly soim^ llowers should be otfered 
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with the formula — Etad gandha-pn^pam sthitam usaiiam 
nima nama. Then the woman should be seated on that 
seat, and she should he bathed in water by recitin" the 
formula — E(n() jala-snUnam srl in rasaniupl nama nama. 
Then will be^in the real worship. The mystic formula 
Plliif/ prema-rusam.ayl, sling rasa-siudhu rinda/d, kltng 
rasavildsine .wd/idgdt should be recounted 25 times in the 
mind, 'i'hen, after recitins? the formula — Efad gandlta- 
puspam lava caianie nama nama, three times, an offerin" 
of flowers should be made, and tbe man should bow down 
his head before the woman. Tliis should be done 19 
times. Then some sweets should be ])laced before her 
on an entire plantain leaf, Avith a glass of water made 
fragrant Avilh camphor. Tlien the formula — Etad sarasifa 
jalani srl srl rasamagl ca nama nama should be recounted 
three times in the mind, and one h-af of Tulasi (sacred 
plant) should be olfei'ed. This should be done 5 times. 
Then the woman should be mad<- to sit on a bed, and 
the formula — Sling kllng rasaprema nania nam-a should be 
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recounted in the mind 25 times, and another formula — 
Sling hllng kllng yngala kisora bhaviMdlasa nama nania 
should be recounted 19 times. The woman should then 
be seated on the left thigh of the man who will then 
recite 25 times the formula — Hllng lllng kandarpa svaJiu. 
The woman will tlien stand on the seat with her hands 
uplifted, and after some other mystic rites both the man 
and the woman should lie down on the bed. * * ^ 

Now, the formula — Kllng sling yngala kUoraija svaha 
should be recited 19 times. The effect of such recitation 
should be the passing of seminal fluid through the 
middle nerve, which will then go upwards towards the 
region of Paramfitma. If it passes through the other 
two nerves, the result will be either the procreation of 
children, or mere waste of energy. It is only the middle 
nerve which is the source of perpetual enjoyment. 

7. Japa , — At dawn they should take leave of each 
other and go to their res})ective abode. Then feeling the 
pangs of separation, the woman should recount in the 
mind the formula — Kllng rasa raja pnnarmilitam svaha^ 
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and the man do the same with the formula — Sllncf 
rasaniayi pnnarniilif am svdha. 

S. Aradhanri. — Notliin^^ in particular is said under 
the heading Aradhana. This must have l)e(‘n performed 
in the rites noted above, wliieh collectively may be taken 
as (irfidhaiHl or worship. 

This shows how the mystic culture advocated by the 
Tantrics has been adopted by the Sahajiya'i within the 
fold of their own religion. In fact, \\e have here an 
account of the later form of Tantricism prevalent in 
Benjj^al even up to th(5 present day. The number ol’ 
those who follow Tantricism in actual practice is very 
limited now-a-days, but the Sahajiyas who culture love 
by following the method narrated above are not so very 
limited in Bengal even among the common people. 

By practising the mystic rites, the Tantrics, we are 
told, arouse the Serpent Power (Kuncjalini J^akti), but 
the Sahajiyas push up the Energy through the middle 
(Susumna) nerve. In both th(‘ doctrines, the result is 
practically the same, that is, the union of the individual 
Energy with the Supreme Energy located in the head. 
So, the Sahajiyas have the same end in view as the 
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Tantrics, namely, the union of the personal soul with 
the Supreme Being both located in the microcosm of 
the human body. Both the cultures are mystic in nature, 
and only those who have adopted them under the proper 
guidance of the expert Gurus, have the rigid to say how 
far they are successful in producing the desired effect. 

We have mixed with the Sahajiyas, and talked to 
them about their doctrine and practices, and found that 
they have implicit faith in such culture. Those who are 
followers of this cult aim at not having any issue ; 
thSy say that by rigid adherence to the tenets and 
practices mentioned in their religious texts in w'hich 
they receive instructions from their Gurus, they receive 
simply the joy of sexual commerce without any seminal 
discharge, and without it being vulgarised as a process 
of procreation. A true Sahajiya can never have offspring 
as a result of his Sadhana or culture with his Nayika. 
If any issue is horn, the parties forfeit their claim to 
the Sahajiya name. 

Such is the view or the outward profession of those 
who openly avow this doctrine, hut the outsiders may 
he suspicious, and inclined to think of the existence 
of many a physical offence and crime in the secret 
practices. There are, however, clear references to the 
process of controlling the energy, found in the writings 
of the Sahajiyas. In the llagatmika padas attributed 
to Candidasa there is the hint of regulating the breath 
during conjugal union by means of which the loss of 
energy can be avoided.* It is also maintained that by 
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pushing the energy upwards during the process of 
Sadhana, a man may attain to the state of divine simi- 
larity, and may enjoy hundreds of women without any 
seminal discharge. A man of this type is really a true 
Rasika.^ 

In the Calcutta University Manuscript No. 3437 we 
have another process of a less mystic nature described 
by Tarani llamana under the authority of Cancjidasa 
who is traditionally believed to have been a follower of 
the Sahajiya doctrine. It is there stated that a man 
can acquire perfect mastery over his passion, if he 
observes with patience the practices narrated below : — 
For the first four months he should serve as a servant 
the feet of the Nayika lie adopts as his partner in 
spiritual culture. He should sleep under her feet, 
always keeping himself well-controlled in passion. For 
the next four months the services should be continued 
as before, but the man should during this period sleep 
by her left side perfectly controlled as before. For the 
next four months the services should be extended to her 

Song No, 781. 
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whole body, but, the manner of sleeping should be 
changed at will. For the next four months the man 
should serve her feet, but sleep in her embrace. * * * 

Proceeding in this manner he should soon ac((uire the 
power of controlling his passion.' 

The Sahajiyas lay great stress on this sort of culture, 
because it is their firm belief that the passion can be 
effectively checked by this means. 'J'hey maintain that 
the element of passion that is in our body is like the milk, 
which is to be purified in the fire that is in the woman.'' 
The Vivarta-Viliisa says — “ Now, hear about the nature 
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of the Bahya Paraklya. Just as milk is usually boiled 
with the help of fire, so the Gosvamis (Vaisnava saints) 
have utilised the fire that is in women (for the purpose 
of purifying the passion).^ It is, therefore, quite clear 
that the w^omen so taken are simply means to an 
Women are means “ Just. as the traveller walks over 

the road to arrive at his destination, so 
in the culture of love the devotee should have a fixed 
goal for the realisation of which he should take a 
woman.” ^ As soon as the object is realised there is no 
necessity of women any longer. This idea has been 
expressed in a beautiful way by two similes quoted 
below from the Premavilasa. ’ “ Beehives are filled up 

w'ith honey collected from many flowers. When the 
honey is collected, the flowers are of no use to the 
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bee«.” It is also said that “in a dark room, light 
is used to drive away darkness, and to ascertain the 
positions of things it contains. As soon as this is done 
the use of light can he dispensed with.” ’ The utility of 
women in spiritual culture is of this nature. 

It must he said to the credit of the Sahajiyas that 
though they adopt women for spiritual 
culture, vct they have the strongest 
injunctions against tlie passionate indul- 
gence of any kind in the company of women. The 
Premanandalnharl says that the supreme bliss can never 
he realised by the man who gives himself up to the 
pleasure of the senses. This leads to the loss of energy, 
and brings weakness and disease.' The Anandabhairava 
also says that the man who touches women for the 
pleasure of the body, can never get emancipation in many 
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births, and he is also punished by the God of Death.' 
The Rasatattvasara says that the man should select a 
woman of particular description with whom he would 
practise spiritual culture, always keeping himself aloof 
from the enjoyment of sensual pleasure.^ The Rasasara 
puts it in the mouth of Candidasa who is there represented 
as having said to Rami that in the culture of love the 
man should behave like a woman, and the woman 
should give up lust as they themselves had done.* 
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Marma Faraklya Culture, 


Let us now take up the subject of Marma Paraklya. 
In the sphere of this mental culture the idea of Svaklya 
and Parakiya is quite different from what we have 
stated before in connection with the practical culture 
of love. The main idea is centred round the differen- 
tiation between Kama (desire) and 

Svaklya is kama, i \ -i-i 

ftod Parakiya is Niskama (freedom from desire). From 
the Caitanya-Caritamrta we know that 
whatever is done for the satisfaction of one’s own self 
is Krima.^ Sensuality is called Kama, because therein 
we find the desire of self-enjoyment guiding the activities 
of men. But the term has a wider application. It 
signifies that whatever is done with a desire for gain 
or enjoyment is the work of Kama, and it is, therefore, 
stamped, as the Sahajiyas say, with the 
whiie^^ Parakiya^ is seal of Svaklya, while the self-less 

SolflcsS UCtlOD* j • • — o T I "Ti ^ 

action IS Parakiya.^ in the Kagamayl 
Kana of Haridasa this point has been clearly set forth in 
the description of Candravali, a rival of Radhil in the 
love of Krsna. ‘‘She is immersed, as it were, in the 
stream of Kama, which is all that she knows. She 
remains alw^ays mad after her owm Kama, like those 
who are full of desire. Because she does everything 
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with a selfish motive, she is called a woman of the 
Svaklya class.” ’ This is the idea of Svaklyii in the 
sphere of mental culture. As Kama is the chief 
characteristic of the Svaklya people, so even those who 
undertake religious works with expectation of rewards 
fall, as the Sahajiyas say, into this class. In the 
Brhat-Premahhakti-Candrika it is said that the Karmis 
are Sviyas or Svakiyas.- And who are these Karmis ? It 
The Karmis are maintained that they are Karmis who 
perform even with devotion religious 
works of various kinds, in consequence of which they 
are born again and again in this world. ^ The Ratnasara 
says- “ Leave off everything adopted on the principles of 
the utility of work and knowledge, and give up the 
practices prescribed by the Sastras (religious codes). 
Do not also follow the Vedic religion, for that is also 
based upon the Svaklya principle. Works like giving 
food to the departed parents, feeding the relatives, 
going to Gaya for offering food to the ancestors, or to the 
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Ganges for taking sacred bath are of this kind.”^ The 
, , best specimens of such denunciations 

Svakiya ueinounced ^ 

by the Vai^nava are found in the Premabhakti-Candrika, 

writers. 

from which we quote a few typical 

passages : — 

“Religious activities based on the principles of know- 
ledge and works, are dangerous like poison. Those who 
take them like drops of ambrosia roam in thousand 
births among the lower animals, eating loathsome things, 
and they go down to perdition.” ^ 

• “ They are false devotees who adopt the ways of iknow- 
ledge and M’ork. Do not follow them, but take to the 
path of pure devotion.” ' 

“The followers of austerities like the Yogis and the 
Nyasis, and those who adopt the ways of knowledge 
and work, as well as those who worship sundry gods 
and practise religious contemplation, should he kept at 
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a distance. The commonplace ideas of work, religion, 
sorrow and grief should he given up.” ^ 

In tlie Caitanya-Mangala of Locana Das, it is said 
that the love of Krsna can only grow in the mind when 
the paths of work and knowledge are given up, and so 
one should not adopt sucli means. ^ In the Caitanya- 
Caritfinirta, the KarinJs and the JnanTs (followers of the 
path of knowledge) are spoken of as persons who do not 
possess divine love." Works of this nature are denounced 
because the o])j(‘ct of tJiose who adopt them is to gain 
merit by virtue of which they expect to taste the 
pl(‘asures of a life in heaven. In fact, the men of the 
world generally pray to (iod for wealth, children, fame, 
power, and knowledge, etc. All religious activiti(‘s, 
sacrifices, fastings, austerities, pilgrimages and liber- 
aliti(‘S are undertaken vith a purpose. As the desire 
is ther(', whatever may be tlie nature of works, they 
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all fall within the category of the Svakiya class, and 
are, therefore, held in low esteem, as we have pointed 
out before, not only by the Sahajiyas but also by the 
advanced Vaisnavas. 

Such denunciations are also found in the Gita and 

lE tLe Brabu.amcai Upanisad^- Tlic G Ita sajs “ The 

works also. fooLs spoak of the ways of religious 

sacrifices, which appear charming to those who are 
wanting in sound judgment. The enjoyment of wealth 
and pleasure, and the bappinc'ss of heaven according 
to’ one’s own conception, are considered by these 
people as the suiuDiunb honmn of life, and so they 
perform religious acts longing for enjoyment in after- 
life. They can never n^alise a state of perfectly un- 
qualified devotion.” ' And elsewhere the sani(‘ work 
maintains that th(‘ p<'ople hold sacrifices according to 
rules prescribed by tlie Sastras with the ol)ject of 
enjoying heaven after death. They go to tlie heaven 
of Indra, and there enjoy i)leasurc according to their 
own merits. But when the merits are exhausted by 
enjoyment, they are born again in this world. In this 
way repeated births and deaths are (experienced by those 
who adopt the patli of Karma or work.- Some ot the 
Upaiiisads also speak in the same strain. The Chaii- 
dogya Upanisad says:— '‘Just as the tilings produced 
bv ajrriculture are exhausted bv use, so tlie heaven 
secured by merits melts away by enjoyment in the other 
world.” The Katha- Upanisad says : — “Imperishable 

1 The Ulta, 11. 4.2.13. 
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heaven cannot besecured 1)y perishable works.** ^ The 
Mundakopanisad says: — “Religious sacrifices are not 
reliable means of passinir over to the other 
world.** 2 

Though there is thus agreement of thoughts, yet we 
have this difierence that what in the Brahmanical and 
Vaisnava literature is designated by th(^ terms Sakama, 
Niskama, Asakti, Anasakti, etc., is spoken of by the 
Sahajiyas as “ Svakiya ” and “ IhirakTya.’’ But such 
terminological dilTerences are immaterial to us, for we are 
concerned more with th(‘ signification than with the 
formal denominations. We thus find that in the sphere 
of Marma culture, Svakiya does not mean AToman united 
by Jjond of marriage, but Avorks u ic with aselfish 
motive. So also Parakiya doe> not m' an another man’s 
wife, but selfless taslc. Jfenceforth ii will l)e found that 
there is always a basis for philosophiea! int(n'prefcation in 
the sphere of Marma culture, and rhaf tliere is nothing 
material in the conception of the S diajiyas when they 
speak of this kind of culture, for this higher aspect of 
the doctrine is absolutely free from grossness of any 
kind.^ 

But tl>e Sahajiyas consider Parakiya better than 
Parfikiya better ibau Svakiya. Ill the Sphere of Marma 
culture this means that selfless work is 
better than selfish action. The Gita says “ You should 
perform work without being attached to it,” for “ Kama 
is the enemy of the wise ; though it is pleasant at first, 
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it destroys wisdom.” ’ Therefore, one should work 
by keeping himself free from the influence of Kama, for 
what is done with attachment is inferior to that under- 
taken with no desire at all." The Sahajiyas do not, 
therefore, travel on a new path when they say that 
Paraklya is better than Svaklya. 

In the sphere of Marma culture the Sahajiyas view 
c, SvakivTi and Paraklva from another 

Svaklya and rara- • ^ 

kiya as Aisvaryya and standpoint also. In the Bhrngaratna- 
Madhuryya. Paraklya is said to be the worship 

of God based on the culture of sweet emotions, while 
Svaklya is the worship of the grandeur of God realised 
through intellectual speculation.’ The former means, as 
we shall point out elsewhere, that God is to be loved with 
the sentiment of a wib^ mother or a fiiend, in other words, 
like one who is nearest and dearest to our heart ; but the 
latter form of worsliip rests upon the conception that God 
is the all-powerful Being avIio possesses supernatural 
potentialities. The conception of such grandeur makes him 
infinitely superior to us, and he is therefore worshipped 
more with awe and reverence than with real love. The 
Caitanya-Caritamrtasays that this kind of worship is never 

' The GKa, 111. 19, o9, etc. 

Ibid, II. 49. 
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pleasing to God.' The superiority of Parakiya is thus 
established on this standpoint as well. 

The Marma Paraklya is of two kinds :—(i) Jufinl 
Maimu Paiakiya Paraklya, in which spiritual realisation 
ciassifiod, comes from wisdom through intellect, 

and (ii) Suddha Paraklyil, or the Paraklya of pure love. 
The Vfhatpremabhakti-Candrikri has clearly distinguished 
between these two kinds of Paraklya. It says — “We 
hear of the Parakiya of Bhagavan (Krsna) ; that is 
JuanI Parakiya, but not Suddha Paraklya.” “ Now, 
what are the characteristics of these two kinds of 
Paraklya ? There are various aspects of this Jilrml 
Paraklya each of wliicli requires separate treatment. 
In the first place, it is maintained that the Jhani 
Parakiy.a is based upon the conception of miraculous 
happenings due to the mysterious potentiality of God 
as narrated in the Bliagavala.' AVe know from this 
work that Krsna, while enjoying the Parakiya love of 
the Gopls, brought into play his mysterious faculties. 
It is said that ho created liy his divine power forms of 
the Gopis, which were kept at liome. So, when he 
sported with them in tin; forest of the Vrndavana, their 
husbands found the presence of their wives near them 

’ utf? I 
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at home.^ This sort of speculation about the mysterious 
faculties of God, and others of similar nature, fill the 
mind with awe and reverence not at all favourable for 
the growth of pure love which, according to the favourite 
conception of the Sahajiyris, subsists only among objects 
of the same class. So, the Paraklya of this kind is called 
Jhrmi Paraklv;!, as distinguished from the Suddha 
Parakiya or the Parakiyfi of pure love. 

Secondly, the best form of jnrini Parakiya is the 

doctrine of the Niskama Dharma, or 
.larakiya means religion of seltless action.“ From 

Njskania Dharuia. 

the particulars of this aspect of religion 
as discussed in the Gitfi (teaching that man should not 
think of himself l)ut of the world beyond self, ascribing 
everything to God, and the like), we find that it is a 
doctrine of wisdom exel■ci^ing our intellectual faculties 
for spiritual realisation, {liougli the topic of devotion has 
often been introduced in the discussions. The Sahajiyas 
hav(‘ also ('xpressed themselves in a way almost identical 
to that of the Gita. Speaking how can a man become 
Niskami, the Ananda-Bliairava says : — “ Fix your mind 
on Krsna and ascribe everything to Him. Do not think 
of your own sorrow and joy, and so be ever joyful." In 
the Nigudhrirtha-Prak.isrivalu we have — “He who by 
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Bhrngaratiluvalj, p, li. 
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means of spiritual knowledge has acquired a clear insight, 
does not find himself circumscribed by the dictates of 
the holy texts. He has no discrimination between the 
householder and the ascetic, for he is beyond the sphere 
of May.i or ignorance. Possessing an ideal nature, he 
can discern equality in all objects of the world, and so 
he finds no difference between himself and others.” ' 
That these are some of the characteristic features of 
the Sahajiyn doctrine, has also been clearly set forth in 
the Amrtarasrivali thus — “ He who knoAvs what is the 
significance of the religion designated by the term Sahaja, 
finds his fear doubled. Now, what is the cause of such 
fear ? Because, the doctrine is a difficult one, in which 
the seeking of self means the destruction of the world 
beyond, whereas the losing of self marks the beginning 
of real consciousne.ss. He is saved who can give himself 
up to the works of the world, and consider his own interest 
almost identical to that of others.”- AVhen a man 
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can realise that in his individual existence he is not 
an isolated unit, but only a small bead in the ijjarland of 
creation held fast by a common tie of union, and i^overned 
by the same universal law, and that in essence he is not at all 
different from the other objects of nature, bein^ produced 
from the same Divine Potentiality whose i^race is equally 
shared by all, then his iiinorance will instantly vanish 
sinking all differences in the realisation of a common 
brotherhood. When this sort of perfection is attained by 
th(^ culture of intellect through philosophical arguments 
it falls within the sphere of the Jhaiil ParakTyn culture. 
In this sense tlie word Paraklya is derived from para 
signifying “others,” the doerriii(‘ teaching the philosoi)hy 
of selfless action by advocating the id(‘al of common 
brotherhood in all obje(*ts of nature. 

Thirdly, the term Para is also often used to designate 
Paramntmri, or the Supreme Being. 

Paiakiyu is the Nigudhartha-Prakasavali 

knowledge of the i • 

Supreme Being. We liave — “ There IS none else wlio is 

called Para e.\cept Pararnritma,” ' so 

there are passages like — “Nfirayana is Para (the best) 
knowledge, Para (the best) salvation, and Para (the 
best) goal,” ■ and “ Ifc is Kaiayana who is called Para,” 

I 
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“ He is the Para of the Paras (the best)/’ ^ etc., in 
the religious works of the Brahmins. Even the know- 
ledge of the Highest is called Parri-Vidyfi. ‘There are 
two kinds of knowledge, one of wliich is called Par;! and 
the other Apara, the former aiming at the realisation of 
the Supreme Being.” ^ 

Hence Parakiyri, as derived from para signify- 
ing Paramriimrt, means the knowledge of the Supreme 
Being. In the Nigudhiirtha-Praloisavali we hav(‘ a 
clear declaration that the knowledge of ParamritmTi is 
the aim of the Sahajiya doctrine.’ Now, what is 
tlie nature of this knowledge ? As we shall liave to 
dwell on this subject in Chaj). TV below, here we 
confine ourselves to bai’e hints that are necessary for 
giving a preliminary idea about this aspect of culture. 
“The Supreme Soul, otherwise called Paramatma, is the 
Eirst Cause of creation. The fourt(‘en worlds (the whole 
universe) originated from him. He is identitied with 
Krsna, the Lord of Yaikuntlia (tln^ liigliest heaven). When 
he experiences the desire of creation, he looks towards 
Alaya (Nature), and a sparic from him enters into the worn)) 
of the latter and the mundane egg is ])roduced. In this 
way he incarnates himself into visible forms, and thus our 
individual soul is only a part of the Supreme Soul. 
Paramatma is (wer-joyf ul, for he is the fountain of joy. 
He knows no sorrow, and is free from grief.” ‘ The 

‘ W. 1 Visnu-l^irfiria, 
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knowledge of tho individual soul is thus intimately 
connected with the knowledi^^e of ParamTitma. Even 
the human body has received great attention from the 
Sahajiyas in this connection. It is said that the culture 
of the body imparts the best spiritual knowledge, and 
that it is a lU'cessary factor in tin', culture of Paramatma 
Tile Sahajiyas have indulged in the philosophical specula- 
tions of various kinds in their conceptions about th(.‘ human 
body. It is said that every body contains a male and a female 
element, the former being located in the right half, vvliile the 
latter in the left. At the origin of creation there was 
unity, tlien came tlu^ division to be united again in 
individual form. ^ It is also maintained that in this body 
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of ours there are several ponds, nerves, lotuses, ghats, 
and eleven senses. The soul is by nature free, hut it is 
bound down in the body for its connection with the 
senses. Unless they can be liberated from the influence 
of all evil tendencies, the soul is hampered in its march 
towards spiritual emancipation.' Speculations of this 
kind form the conception of the Sahajiyas about the 
nature of human body, the knowledge of whicli is con- 
sidered important, because it is said that the material 
essence of the body nourishes the human soul, which in 
turn serves Paramntinri.' To sum up, this culture 
means the culture ol self through right knowledge, and 
making an ottering ot the body after knowing the true 
nature of Paiannitmii.’ After all, this lies whollv in 
the intellectual plane, and within the sphere ot * the 
Jhani Paraklyjl eidture. 

this kind of 1 arakly.i is even considered inferior to 
what is called I^uddha Paraklva or 

The v'^uddlia Tara- l .. _ .. * 

kija. larakiy;! ol pnr(‘ love. Some sort of 

teehiiioal knowledge according to the 
teachings of sacred texis is necessary for the right 
conception of the Jnnnt Paraktya system, and hence" it 

JTcSf 'iCf tl 

Ainrtaiasavall, p. 17. 

'■'(?t’it^t<i II 
Nigudli.-Prak,, p. 1,3. 

■’ Cft!:»t fsfil stiffs I 

CfV II 


Jhid^ p. 4. 



POST.( AITANYA SAIIAJIYA CULT 


is regarded as a culture of the Vaidhi class somewhat 
resembling the Svaklyri form, with this difference that 
the latter is based on Karma or work, while the former 
on Juana or knowledge. Both of them should, there- 
fore, be given up in favour of Suddha Parakivn.^ 

Now, what is the nature of this kind of Parakij a ? 
In the doctrine ol Sudd ha ParakivTi there is no room 
for intellectual speculation, it l)eing wholly based on the 
sentiment of pure divine love." It is a tiling of fhe 
mental cosmography, and religious formalities have no 
utility within the spheres of this culture.' It is called 
Parakiya, because in diis doctrine the devotee should love 
God with the intensity of a Parakiya lover. “One should 
constantly think of God witli that depth of feeling which 
is experienced by a young girl for her young and 
beautiful lover, and the darkness of the mind will pass 
away.“^ This, in short, is the principle of Suddha 

Itrliat-Preniabhakti-CaiKliika, p. 8. 
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Prirakiya. Hero we have simply a Parakiya ideal, but 
no adoption of a P.irakiya companion. No spiritual 
knowledge of any technical kind is also necessary. The man 
should simply h(‘ mad after love, always wailini^ for union 
with God like a d(‘serted lover,' transforming himself, as 
the Sahajiyits say, into a woman, specially of the ParaklyTi 
class.’ 

This is considtu-ed to he the most natural feeling of man 
for union with God, which was manifeshal by Caitanya Di'va, 
specially in the last part of his lifte”^ It is said tliat he was 
horn with the body and feelinij: of R:idhri.^ In fact his love- 
lamentations and soni^s. which manifest the depth of 
his feeling and the purity of his faith, show that he was 
at heart like Rfidhri always longing for union with Krsna 
when she was des(‘rted by hiju, We quote Ixdow a few 
typical passages in illustration of this sort of love. 
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‘‘ WIiat shall I do to be united with Krsna ? Where 
is my lover who plays on flute ? To whom can I reveal 
the pangs of my heart, and who Avill measure the depth 
of my sorrow ? Yly ))Osom l)ursts, as it were, for being 
separated from him.’' ' 

“ For anxieties due to the separation of Iv sna, I have 
lost the balaiic(‘ of my mind, so I cannot even think 
of the nuains of getting him aLoain. ] cannot ask my 
maids about this, for (Ik'V have also gone mad with 
sorrow. Wliat shall I do now, and wheia^ shall 1 go 
to Ije united with him ? Indeed, I cannot live without 
Krsna.” - 

“ Deal* friends; Show nn^ where Krsna is. i\[y heart 
hursts when I do not see him evim for a single moment. 
The maids of Ah’aja are like water-lilies seorclu'd by the 
sun of desire, ])ut Krsna is like the moon who revives 
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them with ]ov. him once to me and keep me 

alive.” ' * ^ 

This is the sort of divine love that was manifested 
by Caitanya l)eva. In it the soul soars high up to 
heaven to embrace God with all the ardour of a devoted 
woman, disregarding all sorts of formalities eithei’ 
religious or conventional, lleferring to the characteristics 
of this love it is said tliat in external manifestation it will 
show the pangs of burning poison, while the heart will 
experience the feeling of everlasting joy. It is like the 
chewing of hot sugar-cane, which is burning to the taste, 
yet difficult to l)e given up. Only those who have tasted 
it know that therein nectar is mixed up with poison.*'^ 
To love God in this manmu’ is the chief feature of 
the Suddha ParakiyA. AVe shall speak more al)out this 
devotion as we go on. 
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Summary. 

We have here dealt with many aspects of the 
Sahajiya doctrine, each of which is considered better 
than the preceding one. Bahya culture in the company 
of woman which is allied to the Tjiiitric culture, is not 
of that excellence as the doctrine of the Sakama and 
Niskama Dharmma or the doctrine of Paramatma, 
The latter regarded as a form of the JnanI Paraklya 
cufture, is considered inferior to Suddha Parakiya 
manifested by Caitanya Deva. In fact each form of 
these cultures is suited to the taste of a particular class of 
people, and is inferior to others only on a comparative 
basis. In the second Canto of the Caitanya-Caritamrta 
is narrated the conversation that took place between 
ilamananda Bay and Caitanya Deva. Whenever the 
former finished with the description of a particular form 
of culture, the latter used to say— “ This is Bahya, tell 
me if there is anything superior to this.” ' This is 
somewhat like that one going up to another in tlie 
icxt higher grade. We shall d^-al with other higher 
ispects of this culture towards the end of this book in 
Chapter IV. 
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CHAPTER III 
History 

1. Ancient and Foreign 

Prema Hns in his Ananda-Bhairava which is, 
as we shall see presently, one of the earliest books 
written about the Post-Caitanya Sahajiya cult, says that 
spiritual culture like that adopted by the Sahajiyas had 
been in existence oven in ancient time/ and Gauri Das 
in Ills Nigudhartha-Praknsavali also makes a similar 
assertion, “ In going to enquire into the truth of these 
important statements, we should bear in mind that we 
cannot expect to find traces of the doctrine exactly in 
that well-developed form in which it is found current 
among the Sahajiyas of the present day, for every religion 
of the world has undergone considerable change, and 
the form in which it (irst came into existence can 
nowhere be found with all its original characteristics 
in the later stage of its development among its more 
enlightened followers. Its tenets and practices have 
been changed, sometimes rejected or modified with 
additions when necessary, and its philosopliy improved 
to a considerable degree in order to keep it in a state 
of living faith supplying inspiration to its followers 
of advanced views. Because progress is dvnamical, 
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change is a necessary condition of growth. The Sahajiya 
doctrine also is not an exception to this universal law, 
for we can reasonably expect to find traces of progres- 
sive development at different periods of its growth. But, 
for the sake of identification let us take up what is 
the most prominent feature of the modern Sahajiya 
doctrine of Bengal, by which we mean the practice of 
taking female companion for mystic culture. It is our 
first concern to see if we can discover parallels of this 
form of Sadhana in the past. Wlienever in ancient 
literature we find provision for performing religious 
rites in the company of Parakiya women, we may think 
that the germ of the modern Sahajiya practice was 
there, though it might have been in a rudimentary form. 
Besides, the phallic worship which was so very current 
in the ancient world, was usually attended with sexual 
excesses forming part of the religious ceremonies that 
had to be observed on such occasions. We shall, therefore, 
primarily base our enquiry from these standpoints 
without, at the same time, losing sight of other charac- 
teristics of the doctrine as we go on. 

The ideal of Parakiya is at least as old as the Vedas 
and the Upanisads, and there arc unquestionable proofs 
of its existence in human society even before the 
beginning of the Christian era. “ In the Rgvedio hymn 
(10-129-5) occurs the idea of the origin of the universe 
from a union of Svadha (Nature) below, and Prayati 
(Power and Will) above, which sowed the seeds from 
which mighty forces arose. This was the germ ♦of the 
Linga in-Argha worship which was in later times fully 
developed into a popular creed. The Vedic Aryans, 
however, appear to have been opposed to the symbolical 
worship of this idea, and hated those who worehipped the 
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^isna or liiigam.” ^ It is further stated — “ We find the 
mention of the Sisnas (Rv., 10-27-19), or Sisnadevas (Rv., 
7*21-5 ;10-99-o ; i. e., those whose God was the Sisna or 
phallus), who were opposed to Indra-worship, and whom 
Indra defeated. This unmistakably goes to prove that there 
were tribes living in the Saptasindhu in Rgvedic times 
who worshipped the lingarn and were opposed by the 
cultured Aryans/’^ The Atharva-Veda-Saiphitfi clearly 
refers to something like a Parakiya union, which is there 
held out as a means of enjoying a united existence in 
after-life. It says {vide 9-5-27-28) — “The Avoman AA^ho 
after possessing a husband accepts another mate, may 
avoid separation from the latter by performing the 
ceremony of Aja-Paficadona, and if the second husband 
observes the same function, they can together go to the 
same abode after death.’’ This not only speaks of the union 
with a Parakiya AA'oman, but of certain religious practices 
that could be observed by the new couple for securing a 
place in heaven in the company of each other. More- 
over, we find that provision is here made only for that 
w^oman who has a first husband, so that her companion 
in the religious ceremony should be her second mate. 
As in the selection of a Parakiya AVoman, the Sahajiyas 
also speak of adopting one Avho has a husband at home, 
there is perfect agreement of thoughts in this respect in 
these two statements. The Chandogya Upani^ad, while deal- 
ing with the worship of Vamadeva Samana, observes {vide 
2-13-1)—“ Let one realise the glory of Vamadeva Samana 
in the act of generation, etc.” In this verse there is 
a clause* na kancaua pariharet, which has been inter- 

1 Rgvedic Culture by Dr. A. C. Das, p. 166. 
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preted by the celebrated ^ankaracilryya in the following 
manner— “He, who knows this Vnmadeva Samana, has 
his no binding as regards the law of sexual intercourse, 
vow being — ‘ Let no woman be abandoned.’” Tins shows 
that in this particular form of worship, the devotee 
could enter into sex-relationship with any woman, and 
with any number of them. An idea similar to this is 
also prevalent among the common Sahajiyas. 

The Katha-Vatthu. a Buddhist Avork supposed to 
have been written l)efore the Christian era, mentions a 
eustom called “ Ekadhippayo ” tliat was prevalent 
amongst the Andhras, Vetulyakas, and tlie Uttara- Patha- 
kas.’ This means (rL/i" XXIII, 1 ) that “sexual relation 
may be (altered upon with a united resolve (Ekadhip- 
payena metbuno dliammo sevitabbo). Such a vow may 
be undertaken by a human pair who feel mutual 
sympathy or compa,ssion (not j)assion merely) and who 
worship in the same shrine and aspire to be united 
throughout their future lives.” 

The same work (Katha-Vatthu, XXIII, 2) further 
states — “ The infra-human beings enter upon sexual 
relations in the guise of the Arhants for the sake of 
dhamma” (Arahantaiiain vannena amanussa methunam 
dhammain patisevanti). About this statement it has 
been observed that “ the details of tliis controversy imply 
that the infra-human beings in certain regions entered 
upon sexual relations in the guise of the Arhants as a 
lesson meant to be conveyed to tliose wicked Bhikksus 
who had outw'ardly gentle manners and observed the 
rules of discipline. Buddhaghosa says that the quoted 
statement was made and defended by some of the 
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Uttarapathakas. The conclusion which might be drawn 
from this is that among the uncivilised people in the 
Uttarfipatha, the North Western Frontier regions of 
India, there arose some Buddhist sects permitting their 
Bhikksus to enter upon sexual relations in religious 
matters,’’ ^ From both these instances it is quite clear 
that there was prevalent among some Buddhist sects 
the custom of entering upon sexual relation for the 
cultivation of dhamma (as can be guessed from the 
phrases “dhammo sevitabbo*’ and ‘‘dhammam patisevanti ’’ 
quoted above). 

In the Majjhima-Nikaya (Vol. I, p. 305), Buddha 
is said to have made the following remarks — “Tliere 
are some Sramaiias and Brnhmaiias who are of this 
belief that they say that there is no harm in the acts 
of lust. They sport in sensuality in the company of 
female ascetics. Arguing they say this — ‘ As a matter 
of fact, the venerable recluses and Brahmanical ascetics 
seeing the future dangers arising from the acts of lust, 
teach their abandonment, and enunciate the method of 
avoiding them.’ ” “ 

The importance of this statement put forth in the 
mouth of Buddha, reveals the fact that there existed a 
custom among certain sects of having intercourse with 
women in religious matters even in that remote age. 

Let us now return to the primitive state of civilisa- 
tion. Instead of putting down our own observations, 
we here quote from the works of scholars who have 
dealt with the subject of ancient sex-worship. It should 
be remembered that this worship was often conducted 

^ The Calcutta Review, June 1927, p. 363, 
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with sexual excesses which formed parts of the religious 
ceremonies that had to be observed on festive occasions. 
One author says — “ We have evidences from a number 
of sources to show that sex was at one time frankly 
and openly worshipped by tlie primitive races of man- 
kind. This worship has been shown to be so general 
and so widespread, that it is to be regarded as part of 
the general evolution of the human mind ; it ?('cms to 
be indigenous with the race, rather than an isolated or 
exceptional circumstance.’’’ Nature worship was pre- 
valent among tlie primitive races, whose chi(‘f concern 
was food and children. The Rgveda abounds in hymns 
praying for good rain and progeny, etc. Just as the 
rites of nature worship consisting of rain-making cere- 
monies, sun-dances, and numerous other procedures 
were carried out for the purpose of increasing the pro- 
ducts of the earth, so the phallic ceremonies were the 
outcome of the desire of reproduction, the feeling 
associated with this instinct being raised to the dignitv 
of religion. Thus arose the custom of sex-worship which 
was after all an unconscious social expression, playing 
an important part in the development of human mind. 
We here refer to an incident ol)S('i ved by Captain Cook 
during his voyages to one of the Southern Pacilic islands. 
The missionaries of the expedition on this occasion 
assembled the imunbcrsof the parly for religious ceremony 
in which the natives joined. TTie ])rimitive native.s observed 
the ceremony with great respect, and then with due solem- 
nity enacted their form of sacred worship. Quite to the 
astonishment of the white people, this ceremony consisted 

' Sex-worship and Symbolism of Primitive Kaees, by S. Brown, 
p. ii. The rest oE this paragraph is summarised from this book 
{ride pp. 27-8, 80-93,). 
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of the open performance of the sexual act by a young 
man and a woman. This was entirely a religious 
ceremony and fittingly respected by all the natives 
present. That sexual union was thus held sacred by the 
primitive people throughout the whole world is quite 
evident from the records of phallic worship that was 
prevalent in Egypt, Assyria, Greece, Kome, China, Japan, 
Italy, India, Spain, Scandinavia, and other places of 
the earth. Comprehensive treatment of this subject 
can be found in the Primitive Symbolism by II. M. 
Westropp. The American Cyclopedia under the head- 
ing ‘‘Phallic Worship ” says — “ In early ages the sexual 
emblems were adorned as most sacred objects, and in 
the several polytheistic systems the act or principle of 
which the phallus was tlie type was represented by a 
d(‘i1y to whom it was consecrated : — In Egypt by Khem, 
in India, by Siva, in Assyria by Vul, in primitive Greece 
by Pan, and later by Priapus, among the Teutonic and 
Scandinavian nations by Erisco, and in Spain by Hortanes.” 
This kind of worship, as we have said before, was usually 
observed with sexual excesses, and hence it is observed 
— “ There is abundant evidence to show that there w^as 
a time in the centuries before Christ when prostitution 
(as we now call it) was held as a most sacred vocation.*’ 
Herodotus (1.199) says — “The Babylonians have one 
most shameful custom. Every woman born in the 
country must once in her life go and sit down in the 
precincts of Venus, and there consort with a stranger 

When she has gone with him, and so satisfied 

the goddess, she returns home A custom very 

much like this is found also in certain parts of the 
island of Cyprus.” Strabo (XI, M, 532) also speaks 
about a similar custom prevalent among the Armenians. 
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With the spread of Christianity these practices were 
bitterly opposed in the western countries, and finally 
they ceased to exist as national institutions. While 
they were thus discarded by the great mass of people, 
certain elements of the race clung to these primitive 
beliefs and customs even for a long time. Though the 
mysteries were officially forbidden in many countries, 
they were carried on secretly in a somewhat altered 
form even during the middhi ages. The Gnostics be- 
longed to one of these societies who continued the practice 
of .mysticism. In their social organisation they used 
to advocate communal marriage, the wives being held 
as articles of common use. In this respect they 
resembled the Rosicrucians in many of their customs 
and practices. The latter introduced perverse sexual 
practices in their society. They are said not only to 
have countenanced homosexuality, but to have made 
it one of the principles of their beliefs. The Knights 
Templars formed another secret society of this nature. 
They were also charged with homosexuality. In the 
Witches’ Sabbath women used to play a leading part. 
Special significance was attached to the generative 
organs, and it is needless to say that all kinds of sexual 
excesses followed. It is also said that the Knights 
of the Round Table of King Arthur had many customs 
similar to those of the Rosicrucians. Phallic principles 
were also associated with the Order of the Garter. 

These are instances of the most crude form of worship 
retained as the remnants of primitive culture, the like 
of which to some extent is observed by a section of the 
Sahajiyas even at the present day. But the formal obser- 
vances of this kind are merely the external appendages 
to the main stalk which, resting upon a sound 

H 



106 


HISTORY 


philosophical basis supports the central structure of the faith 
and reveals the true character of the doctrine. The Sahajiya 
religion also has a higher aspect of this kind wliich aims, 
as we have seen, at the culture of love and beauty in 
the company of women for the attainment of a state 
of perfect bliss usually associated with the idea of 
immortality. It is to this aspect of the culture to which 
we now turn our attention. By looking back into the 
history of the remote past, we find that a system similar to 
this was in existence in Greece at the time of Socrates and 
Plato, which the latter had supported with philoso{)hieal 
arguments. We refer to the Banquet of Plato in which, 
in the form of dialogues, he has put forth in the 
mouths of Phtedrus, Pausanius, Eryximachus, Aristo- 
phanes and Socrates almost all the principal charac- 
teristics of the mystic culture of love. We give below 
a brief summary of their speeches touching upon those 
points only which are of great importance to the study 
of the modern Sahajiyri doctrine of Bengal. In doing 
so it is our necessity to be somewhat elaborative on 
many points with our comments and parallel quotations, 
for this is our first entry into the domain of the mysteries 
of love by following the arguments of a great philosopher 
whose writings are perhaps the earliest records of a 
scientific treatment of the philosophy of the subject.' 

From the Speech of Phedrus 

Love is of the highest dignity among the gods, and 
is in a peculiar manner the author of virtue and happiness 

^ In the following discussions we have quoted from the Selec- 
tions from Plato, translated by Sydenham and edited by T. W, 
Rolleston. 
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to all of human kind. Love imspiros in lovers force 
resistless. Lovers are only ready to die for another, 
and those who are true to love may he restor(‘d to life 
after death. 

Here Plato begins his discourse by describing the 
nature of love That love is of the 

Comments. 

highest dignity among the gods is a 
proposition in which there is some novelty. In religion 
love is simply a means of realising God, but by deifying 
love which is here placed in the highest rank among the 
gods, Plato lays the foundation of a doctrine which aims 
at the worship of love. As the Sahajiyas are of the 
same persuation, they have also raised love to the status 
of its highest dignity. In modern Vaisnavism of Bengal 
it is held that liadha was the incarnation of love,^ 
and that Krsna incarnated himself as Caitanya in 
order to taste this love symbolised in Radha," thus 
making love an object of anxious solicitude of God. 

The Sahajiyas, working on the principle that love is the 
only object of culture,'^ have also paid the highest tribute 


' In the Ujjvalanllanianl (iladhii[)rakarana) she is spoken of as 
I This idea has been expressed in the Caitanya- 
Caritamrta (Canto 1, Chap. 4*), in the form of 
that is, “Hadha symbolises supreme love.” 

II 

Cait.-Carit, Canto I, Chap. 4. 

2 *115 I 

^1*0 II 

Aiiiftaratnavah, pp. 10-11. 
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to love. It is said that Krspa takes the dust of the feet 
of Radha,' and all the gods, holding love very dear to 
them,' took birth in the V rndavana in the form of trees 
and creepers to kiss the dust of Radha’s feet.” The idea 
of such exalted position of love is the chief feature of the 
Sahajiya doctrine. That love is of the highest dignity 

RagamaylkanS, p, 15. 
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even among the gods, not to speak of the mortal, was 
fully realised by the Sahajiyas, who have built up 
an edifice of mystic culture on a foundation of this 
conviction. 

II. How^ can love be the author of virtue and 
happiness to all of human kind ? The argument ad- 
vanced by Plato is of this nature ; — An unworthy act 
becomes more shameful when it is seen by one who is 
loved. So, the sinners make it a point to hide their 
guilts from those they love. Now, if a man loves the 
whole world, he cannot do anything mean. Love is, 
therefore, the author of virtue. The idea that 
love when it embraces the whole world becomes the 
author of virtue has also been preached by the Sahajiyas 
but in a different way. They argue that every man 
loves himself, so tliat a man can truly love the whole 
world when he sees that there is no difference between 
self and the rest of the world.’ In the highest perfec- 

^ II 

('an<;ldasa’6 Song (P. E.), No. 131. 

' I 

JfW 'sre^ff m II 

KasaratnasSra^ p. 6. 
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(ion of love, it is said, a man becomes master of his own 
self, when he loves all the animate beings, and becomes 
a true loverd In this way. the philosophy of Plato and 
the doctrine of the Sahajiyas speak about the same ideal 
of universal love. 

III. The readiness of lovers to die for those they 
love, is a common characteristic of Love, but there is 
no other religion in which this ideal has been so much 
magnified and dogmatically followed as in tlje Sahajiya 
doctrine. In the llagatmika padns (mystic songs) of 
Candidasa there are found many statements advocating 
this ideal of perfect love, lie says — ‘‘Love is really 
cherished by those who are always ready to die for 
those they love. They keep love ever fresh and new 
who wipe out their own existence for the sake of love." 
The lover should sacrifice everything for love — his 
honour, good name, fear of public censure, etc.'^ His 

Rativilasajiaddhati, ]>. 17. 
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love should also be of such intensity that on bein^ 
separated from the beloved, the lover may feel the pan^s 
of death even in life. Such death-like experience is 
only known to a limited few, but those who know it 
"et new life, and such death opens the portals of life 
eternal.^ Tliat love may bring in life even after death 
is found illustrated in the story of Alcestis in the Greek 
mythology, but that of Indian Savitri is unique in 
this respect. She restored to life her dead husl)and 
after satisfying the god of Death with her constancy, 
and sacrifice, The potentiality of love to conquer 
death is proclaimed in this manner. 

And — 

Jiiw I 

CWW II 

(U. M. No. 3174) Kasakadamva, ]>. 57. 
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From the Speech of Pausanias 

Love is of two kinds, {i) Celestial love, and (n) 
Vulgar love. The manner of doing it makes a thing 
good or bad. Rightly performed it is right and hipnour- 
ablo, wrongly, it is wrong and dishonourable. So it is 
with love. 

The differentiation between two kinds of love is also 
a pet theory with the Vaisnavas and the 

Cornmeuts. p, , _ -i-rri 

Sahajiyas. What is pure is by them called 
love, but that of the vulgar sort is termed Kama. 
When anything is done for self-interest and with a 
desire, it is the work of Kama, but w'hen it is done 
without any desire, ascribing everything to Krsna (God), 
as it is put in a technical way, it is Prema (love).' 
There is, thus, perfect agreement in this respect between 
these tw'o schools of thought. 

From the Speech of Aristophanes 

Aristophanes is explaining human nature and its 
tendency in a symbolical way. There existed herma- 
phrodites, one being w'ho partook of both sexes, male 

c^'l? c?5i II 
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and female, in the same form. Every one of them had 
four hands and the same number of legs. They had 
two faces each and four ears. Their force and strength 
were prodigious, and their minds elevated and haughty. 
By Z^s they were then divided, every one of them into 
two halves, one male and the other female. When all 
of the human race were thus bisected, each section 
longed for union with its fellow half in order to regain 
that entity in union in which it formerly was. This 
secret desire of man to be mingled and melted in his 
beloved, and out of the two to be made one, is 
Love. 

Herein we find our nature explained with tlic help 

of a symbolical illustration. We have seen 

Comments. 

that the Sahajiyas also attach great impor- 
tance to the knowledge of human nature. That knowledge 
of one’s own self brings in the knowledge of the Sahajiya 
doctrine, and that this body of ours is the principal ol)jeet 
of culture, are assertions often met witli in the Sahajiya 
literature.^ Among knowledge of various kinds about 
the human nature, that is held most important which 
is based upon the conception that man and woman 
arc different externally, but they are really two sections 
of an undivided whole, the same soul reigning in both 


U. M. No. Gil, }). 1. 

Nigu(jhjirlha-P,, p. 4. 

Amrtarasavah, p. 4. 


15 



114 


HISTORY 


of them.^ Love effects the union of these two sections, 
for man by nature is mad after love.^ The desire of 
acquiring a state of completeness in union is thus the 
guiding principle of human nature. Here also the 
Sahajiyas sing in the same strain as Plato. 

From, ihe Speech of Sacra fes. 

I. Socrates introduces tlie discourse thus — “ Now, 
I think the easiest way that I can take, will be to lay 
before you the whol(‘ of the doctrine (of love) in tlie 
same manner and order in which I myself was examined 
and lectured on the subject by Diotima.’" 

In the first place we mark that Socrates went to a 
woman, Diotima l)y name, in order to be 

Commnits. i • i * 

instructed in the secrets of the doctrine 
of love. Thi.s show.s that in the matter of love, women 

' M'-i C^t'^1 I 
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reign supreme. The SaJiajiyri doctrine also is practically 
based on the theory that the secret of love is to be 
learnt before a woman or in the company of women. 
Candidasa going to enquire of Vasull about the mystic 
doctrine of love, was instructed l)y her to go to liiimi, 
a wasJier-woman, for this purpose.' Moreover, the 
woman is here placed in the position of a guide in the 
culture of love, and this is the prevalent custom with the 
Saliajiyas also. Passages like those noted below are abun- 
dant in Saliajiya literature." 

IL Secondly. Then, after preliminary discourses 
about the nature of love and its parentage, etc., Diotima 
says — ‘‘In the mysteries of love thus far, Socrates, you 
may be initiated and advanc(‘d. But to be perfected 
and to attain the intuition of the secret and inmost 

I 
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tilings, to which those others ought to be an introduction 
and preparation, I doubt whether you may be 
able, etc.” 

We find here that a mere theoretical knowledge of 
the thing is not sufficient to make a 

Comments. expert in the matters of love. That 

may simply be an introduction and preparation for enter- 
ing into the mysteries of love, to whicli none can have 
access without undertaking a sort of practical culture 
in the company of the Jlasikas.^ Tlie Sahajiyas fully believe 
in the necessity of this sort of culture with women. 

III. Thirdly. Diotima now points out how by adoph 
ing practical culture in the company of the beautiful 
one can rise from the love of the physical beauty to that 
of the lieauty of the soul, and finally to that everlasting 
beauty which pervades the whole world. She says — 

“ When the soul of any man has been teeming with 
the seeds of this wisdojii from his youth (and of divine 
souls it is the native property thus to teem), as soon as 
he arrives at maturity of age,' he longs to sow them in 
the souls of others, and thus to propagate wisdom. 
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And he too, I suppose, looks about and searches for 
beauty where he may generate, for never can he generate 
on aught that is ugly and vile.^ Meeting first then 
with outward beauty, that of the body, he welcomes 
and embraces it," and turns away from where he sees 
deformity in the body. But if he has the good fortune 
to meet also with the beauty of* a well-natured and 
generous soul,^ he then entirely attaches himself to this 
double beauty, and to this partner of his soul he is now 
full of eloquence aljout virtu(‘, and what a good man 
should be, and what are his objects, and he tries to 
educate his friend.^ 


’ It is for this reason only that beautiful companions are taken 
for the culture of lov(‘, about whicli we have spoken elsewh(U’e 
in detail in the description of adoptable women. 
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‘‘ To begin with, then, if his leader lead aright, he 
must love some one person of beautiful form, and witli 
him generate noble and fair discourse. He must then 
consider that the beauty of one bodily form is sister to 
that of another bodily form; and if it is right for him 
to pursue outward beauty, he must lack understanding 
not to conceive that the beauty of all bodily forms is 
one and the same.' With this conception in the mind 
he must become a lover of all bodily forms, and he will 
relax that ardour of his, about one form in particular, 
and will despise it and hold it cheap. After this he must 
learn to esteem that beauty which is inward, and of tlu^ 
soul, to be of greater worth than that of the body. 
^ ^ Suddenly he will behold a marvellous thing, 

beauty, in its V(‘ry essence. * This beauty, 

in the first place, is from everlasting, and knows neither 
beginning nor ending, neither growth nor decay." 

“ Now, to go on, or to be led by another along tin' 
right way of love, is this : beginning from those lower 
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manifestations of the beautiful to ^o on in a continual 
ascent, all the way proposing this highest beauty as an 
end, and using the rest but as so many stt‘ps in the 
ascent,^ to proceed from one to two, and from two to all 
beautiful forms, * and thus finally learn to 

know what the very essence of beauty is.” 

Thus, we find that a few centuries before Christ, 
Plato preached the pliilosophy of a doctrine relating to 
the culture of love, which in its chief characteristics 
resembles the Post-Caitan ya Sahajiya doctrine of Bengali. 
Th(^ adoption of a female companion for mystic culture 
is now ])eing ludd in disrepute by the cultured people 
and l)y tli(‘ numibcn’s of the other sects, but the philo- 
sophy und(udying such adoption has been clearly set 
forth by Plato. When holding against the Sahajiya 
faith, one must w('igh carefully the wisdom of this 
great philosopher. The way in which Plato has handled 
the subject leads us to believe that a doctrine similar 
to that advocated by the modern Vaisnava Sahajiyas 
of Bengal was not unknown in Greece even at that 
remote past in a fully developed form. But Plato 
simply gives us the theory without entering into the 
d(dails of how the doctrine was actually followed in 
practice, and how was Ihe culture of love undertaken 
in order to transfer or translate it from the beauty 
of tlie body to th(‘ beauty of the soul, and from one soul 
to all. AYe may have a clear idea about tliis practical 
side of the culture from the Sahajiyas of the present 
day. Elsewhere we have given details of such culture 

cn 1^15 II 

Candidilsa’s Song No. 780, 



120 


HISTORY 


as is followed by the Sahajiyas, which will show how 
the philosophy of Plato is being followed in practice 
by the members of a religious sect of Bengal who know very 
little of that illustrious Greek philosopher and his works. 

We thus find that both Prema Das and Gaurl Das 
were justified in making the statements which we have 
quoted at the beginning of this chapter, that the 
Sahajiya. doctrine was in existence in all ages and climes. 
Hereinbefore we have quoted evidences from the Vedas, 
the Upanisads and the earlier Buddhistic works, as well 
as from the Banquet of Plato and other Western sources, 
coming down to the history of various sects that were 
in existence even in the middle ages of Europe. We 
shall now return to the soil of India, and make a 
comparative study of the Sahajiya doctrine, (i) with 
Tilntrikism, (ii) with the Buddhist Sahajiya, and (iU) with 
the Vaisnava Sahajiya of the older type, and then deal 
with the history of the origin and development of the 
modern Sahajiya doctrine of Bengal. 

II. Tdniri/Ism and Saha/iya. 

The mystic culture of the Tantras is of great anti- 
quity, though it is not definitely known how old it is. 
It has certain features reminiscent of sex-worship, which 
may perhaps be the remnants of ancient culture of the 
primitive races of India, subsequently modified and 
improved in various ways. The Sahajiya doctrine 
resembles Tantrikism in many of its characteristics. 
Both of them advocate Parakiya companion for mystic 
practices, and pay little heed to the orthodox view 
advocating the necessity of restraining the activities of 
senses for spiritual advancement. They do not allow 
themselves to be swayed away by the consideration of 
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castes in limiting their religious activities. “ Look to 
the individual, and let him grow as a man in an atmos- 
phere of freedom ” — this seems to be the principle on 
which both the doctrines are based. It is no wonder, 
therefore, that there are marked similarities of thought 
that can be observed in these two doctrines. Moreover, 
the Sahajiyri works abound in expressions which seem 
to echo the senses of some of the passages of the Tantras, 
with this difference that what the Sahajiyas have 
borrowed they have moulded with the stamp of their 
dwn religion. We quote below to point out some of the 
similarities of tliis nature. 

In dwelling on the necessity of taking female com- 
, panions for mystic culture, the Tantras 

Association wjOj i J ^ 

womou. say 

“ No worship is valid without women (§akti), fish 
and meat.” 

“ If a devotee be engaged in worship without taking 
a Paraklya companion, he will not be successful in his 
endeavour even by reciting the prayer hundred crores 
of times.” 

The following, quoted from the Sahajiya works, seem 
to echo the sense expressed above 

“ If you do not submit yourself to a IMafijari (woman) 
but simply rely on the theoretical knowledge of the 
thing, you cannot get Krsna by spiritual culture.” 

“ You should take to worship by being associated 
with a Mafijarl.” 

And-f^^ Cff^ ^ I 

N. 15 .—Sanskrit quotations here and below are from the ViSvakosa. 
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Perform mystic culture in the company of a Prakrti 
(woman) J 

The difference is that the Sahajiyas do not use fish 
or meat in mystic culture, hut as regards the necessity 
of women (who are designated by them by the terms 
Manjaris, Prakrtis or Sakhis, but not by Saktis as in 
the Tantras), they have the same idea of the utility of 
a female companion as preached in the Tantras. 

In dealing with the higher aspect of the doctrine, 
The ideal of conjugal the Tantras say that union with women 
need not be of physical character but 
one may as well adopt the principle and apply it for 
mental culture — “ Verily one should practise in the mind 
union either with a Svaklya or a Parakiya woman. 

“ Everything should be practised in the mind and 
then only can success be attained.’’ ^ 

The Sahajiyas also speak in the same strain : — 

“ In the worship of Krsna, one should practise Rati 
in the mind.’' 

“ The cravings for gross enjoyment should be subdued, 
and union should be sought in the mind only.” 
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“ The Sahajiya culture should be pratised in the 
mind only.” ^ 

Here we find that both the doctrines stick to the 
ideal of mental culture at a certain stage of their growth. 
They believe in the evolution of sentiment for spiritual 
advancement, and have for this purpose adopted the 
most common ideal of the union of man and woman 
either in theory or in practice, as the means of entering 
into the sphere of mysteries affecting our individual 
existence, the solution of which opens the portals of right 
knowledge about self and its natural tendencies. 

The Siva Sanihita says that everything originated 
from the Spirit, so a man should take refuge in the Spirit 
by giving up all other pursuits.^ 

The undernoted verse of a Sahajiya work named 
Hasaratnasfira is an exact translation of this verse. ^ 

The Sahajiya writers make no secret of this debt. 
In plain terms they say that they have borrowed from 


Amrtaratnavall, p. 8. 
Katnasara, p. 88. 
Rasasara, p. 46. 

p. 22. 
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the Tantric texts. They have also mentioned the names 
of the books which served them as guides. 

In the Agama Grantha, the author, after preliminary 
KefcrenccBto Tan- invocatioiis, procecds hy saying — “This 
l)ook will deal with the subject treated 
in the mystic Saiva Agama, which was written in the 
form of a dialogue between Siva and Parvati.” ' 

The author of Ptasaratnasara writes : — “ Narottama 
asked his Guru about the mode of spiritual culture. 
The Guru said — ‘ Hear, Narottama, I am telling you 
what was written in the Siva Samhita by Siva himself.” 

In the Nigudhartha-Prakasavalj, the writer says : — 
“Know it for certain that I have written here what 1 
found described in the preliminary verses of the book 
named Agamasfira.” ’ 

In the Patnasara, the author undoubtedly refers to the 
Tantras when he says that spiritual success based on 
Paraklya culture is supported by the Sastras.' 

In the Amrtarasrivall, the author thus refers to the 
Tantric doctrine—'’ He (Bliarata) wrote about himself 
in the preliminary verses of the ])ook named Agamasrira. 
Any one desirous of knowing it, can do so by consulting 

0 \ ^’11 II j). 1. 

* cn II 
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that book. It was composed in the form of a dialogue 
between Siva and ParvatT.” ^ 

It will thus be quite clear that the Sahajiyri writers 
The nerve and lotns ^ave acknowledged their indebtedness to 
t-heory. Tfintrikism in clear terms. They have 

also adopted the nerve and lotus theory of the Tantras 
with slight modifications to serve their own purpose. 
Sahajiya works like the Amrtaratnavall, IJehanirnaya, and 
Nigudhartha-PrakasAvall deal elaborately with the posi- 
tions of nerves, lotuses and ponds. The lUigatmika padas 
which are passing in the name of Candldasa, some of w^hich 
have been printed tow ards the end of Cai^didasa’s Padavall 
published by the Bangiya Srdiitya Parisad, supply proofs 
of adoption from the Tantras. These padas give 
expositions to the Sahajiyri doctrine, lending a poetic 
charm to a complicated theology. In dealing wuth 
these matters wai must have occasion to refer to the 
satcakra theory of the Tantras which is too well-knowm 
to require explanation her(‘. 

The Nigudlirirtha-]h*akris\dvali locates seven Sarovaras 
or ponds in the human body, thus : — At the navel there 
is the navel pond wherein is situated the Jada lotus. 
On the head is the Aksaya pond wuth a lotus of 
thousand petals. Below^ this, there is the Kantha pond wuth 
a lotus of four petals. Then comes the Ksira pond 
in the breast w ith a lotus of eight petals. Mana pond 


P. 19. 
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is located in the abdomen with a lotus of hundred 
petals. Then there is the Prthu pond near about the navel 
(perhaps separated from the Navel pond) with a lotus 
of six petals. Ghora pond is at the private part of the 
body with a lotus of two petals. These six with the 
Jada lotus noted above, make up seven lotuses.” ' 

We shall now see how six cakras have been located 
within the human body in the Tantras — “ Muladhara 
is a triangular space in the midmost part of the body. 
It is described as a red lotus of four petals, situated 
between the base of the sexual organ and the anjis. 

Svadhistliana is a six-petalled lotus at the base of the 

sexual organ above Muladhara and below the navel. 

Manipura is at the navel, it hj^ ten petals. Aiuihata 
is at the breast, it has twelve petals. "Vis'uddha is at the 
neck with sixteen petals, while .\jha is at the brow with 
two petals. Above all is Sabasrara with thousand 
petals.” 

’ll I 

F^'sci 5? 11 

’ll II 

Jrfvi ’jsl I 

??irsT ’ll Ic*! II 
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It should be observed that the of the Sahajiyas, 

and the cakras of the Tantras are all seven in number. 
The Sahajiyfis have introduced some modifications in 
the number of petals which the lotuses possess. 
Moreover, they have changed the position of some 
of them : two have been placed near about the 
navel, while the place of the Aj\u\ has been kept vacant, 
and a new lotus of the Mana pond has been introduced 
in the abdomen. But from the description given above, 
it is quite evident that the Sahajiyas have copied from 
the Tnntric texts with certain modifications to suit 
their own purpose. 

Now, about the nerve system. According to the 
Psycho-physiological theory of the Tantras there are as 
many as three and a half crores of nerves in the human 
body. Of these, the principal are fourteen, and of these 
Ida, Piiigala, and Susumna are. the chief, of which again 
Susumna is the first in importance. Other nerves are 
called Gandharl, Kuhu, Sarasvati, Pusa,^ etc. But 
according to the Todala Tantra, there are only eleven 
nerves which are considered important. There is thus 
difference of opinion among the Tantric authors as to 
the number of the important nerves. 

The Nigudhartha-Prakasavall, however, gives promi- 
nence to thirty-two nerves which are thus named in that 
book — Sunvil, Diptn, Kirana, Dhira, Rati, Tiimra, Kanti, 
Ujjvala, Kamvu, Darasana, Laksavana, Silrasara, Suvasa, 


II etc. 
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Subhadra, etc.’ Four of them are said to be of special 
importance in mystic culture." It is said that all other 
nerves originate from them. Animals take their birth 
from the nerve which has the colour of the sun. From 
the nerve named Garbhodakasayi originate those beings 
who are accustomed to the Svaklya mode of worship. 
From the Ksirodasfiyl nerve are born those who are the 
worshippers of Ki sna, while the Candrasayl nerve produces 
the Sahajiyas, who arc bent upon the culture of love. 

This sort of dilferentiation of the nerves producing 
different kinds of beings is somewhat original and shows 
the tendency of some Sahajiya writers to create a pecu- 
liar nerve theory suited to their own purpose, on the model 
of the Tiintric texts. On the other baud, Can(lldasa 

‘ '3® JItfl 3® I 

f 15 I 

ff5 I 

f |5 JTtft I 
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has been more faithful to the Tantras in his Ragatmika 
padas. About the lotuses he says — 

“ How wonderful is the creation of the Great Creator ! 
He has located six lotuses within the human body. 
The Sahasrara is a lotus of thousand petals (at the 
head), below which is Manipura wherein resides the great 
Siva. At the base of the nose there is a two-petalled 
lotus looking like the twin eyes of the bird hhanjana. 
In the throat is placed a lotus with sixteen petals, 
whereas in the region of the heart there is a lotus with 
hundred petals. At the navel is Kulakuudalini with ten 
petals, and a little below is the Preina Pond wherein is 
situated a lotus with eight petals.” ‘ 

In this description, Manipura has been placed in the 
head somewhere above the base of the nose, but in the 
Tantras it is located at the navel. Kulakuudalini has 
also been placed in the position of the Alanipura of the 
Tantras. The lotus of the l)reast is here spoken of as 
a flower with hundred petals, whereas the Tantras make 
it a twelve-petalled one. In the following description, 
however, Candidasa is more faithful to the Tantras. 

II 

(I 

^ II 

Song No, 813. 


17 



180 


HISTORY 


‘‘ According to another version, there is a thousand- 
petalled lotus in the head. Between the eye-brows is 
situated a lotus with two petals, while that at the neck 
is a sixteen-petalled one. The lotus of the heart 1ms 
twelve petals, and that of the navel, ten only. At the 
base of the generativ(‘ organ there is a lotus with six 
petals, whereas that at the anus has fourteen petals.” ^ 

In describing the nerve system, the Tantric ideal 
seems to have been imitated in the llagatmika 
“ The six Cakras are fix(‘d in tlie cerebro-spinal axis 
which is the main support of all. It has Ida and Pihgala 
on two sides, with the nerve Susumna in the middle.”- 
The Tantras say — '' Susumna is in the hollow of the 
Meru in the cerebro-spinal axis. It extends from the 

I 

Son^ No. 8 1 4 '. 

N. 73.— Here in the number of petals of the lotus situated near 
anus the tahajiya literature and’ tlie Tautril;: texts do not agree. 
But it seems that this differeuee is simply due to misreading. The 
word should be read a.s (four-petalled), as we have it in 

another song thus — 

Song No. 813. 
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Muladhara lotus to the cerebral region. The 

various lotuses in the different Cakras of the body are 
all suspended from the Citra-Nadi, the Cakras being 
described as knots in the Nadi, whicli is as thin as the 
thousandth part of a hair. Outside the Meru and on 
each side of the Sushumna are the Nadis Ida and Piiigala, 
etc.” (From the rendering of Arthur Avalon.) 

But here also in the conception of lotuses, the Saha- 
jiyas have introduced their own peculiarities in other 
ways. In the Ragiltmika padas of Candidasa it is 
maintained that “ among the devotees, those who are in 
the Pravarta stage should adopt the lotus of the region of 
heart, those who are in the Sadhaka stage should take to 
the lotus of the navel, but the men of the Siddha stage 
should stick to the thousand-petalled lotus, the Rati being 
cultured in the Prema Pond where is a lotus of eight 
petals.’’ ^ This way of dealing with the lotuses according to 
the stages of culture is particularly Sahajiya in character. 
Candidasa also admits this in Song No. S14 of the 
anthology of his padas published by the Bahgiya Sahitya 
Parisad. While dealing with a particular kind of 
arrangement of the lotuses, he says that “ it is in no way 
connected with the mystic culture of the Sahajiyas. 
It is verily connected with the A^aidhi mode of culture, but 
not with the Raganuga mode followed by the Sahajiyas.” * 
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There are many other points of agreement that 
can be observed in the two doctrines. 

In the sphere of practical culture, the Sahajiyas say 
that the worshipper should not follow the Oaksinri course, 
but should stick to the Vama mode.’ In the Tantras 
also it is said that the Vamil is bettor than the Daksinil, 
for the latter is practically based on tlu; Vedic prin- 
ciples,” and hence it falls within the sphere of the 
Vaidbl Culture which is also denounced by the Sahajiyas, 
because they prefer the Ragrmuga mode. 

In the Tantrik Vamacara mode of culture the devotees 
should adopt the nature of a woman,” an idea wiiich 
is also the basic principle of the Sahajiya culture.* 

' wf’^s in jufifso 

siitw aiit'? I 

('anijldSsa’s Padavali (P. I'k), Son" No. 7t)t. 
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We have seen that the Sahajiyas advocate the 
company of beautiful women in mystic culture, and that 
an idea similar to this is also prevalent in lantrikism/ 
fn the last chapter we have given details of such culture 
as observed by the Sahajiyas in the company of 
women. What is practically done in the Vamacara 
system of the Tantras is somewhat like this in practice, 
with this characteristic difference that the Tantras advo- 
cate the use of fish, meat and wine,‘ while the 
Sahajiyas do not take to any such thing. It should also 
1)6 noted here that the Tantrics by taking Parakiya 
women follow a sort of mechanical culture which has 
much l(\ss to do with love, but the Sahajiyas adopt 
} arakiyri for the culture of love, beauty and bliss. With 
the Tantrics, worship of and communication with 
women is a matter of mere fornr there being not much 
emotional touch in it, l)ut with the Sahajiyas it is 
primarily connected with the culture of the heart. 
The peculiarities of these two doctrines will be quite 
evident from the nam(!s their followers have given to 
female companions. The Tantrics are the worshippers 
of Power and Will, and so they call women as Saktis, 
but the Sahajiyas are the followers of love, and so they 
use the terms Mahjarls or Sakhis to designate their 
female partners. Thougli there are agreements in customs 
and practices, the spirit of these two doctrines is quite 
dilferent from each other. 

' ^ »ii I 

JIt«l »i1 ft's?! II 
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We have thus dealt with some of the chief charac-^ 
teristics of the . Sahajiya doctrine and Tantrikism, and 
have pointed out that there are striking similarities 
in many respects. In fact, it appears to us that 
Tantrikism- is not a separate cult ; it is rather an aspect 
of religion which had its origin in the spontaneous growth 
of the human mind.^ As no religion can ignore such a 
force, Tantrikism crept into the fold of almost every 
religion in some form or other at a certain stage of its 
growth. We should rather say that the common people 
coming within the influence of the refined philosophical 
doctrine^ of religious teachers, did not forsake their own 
favourite religion, but adopted it with certain modifica- 
tions according to the necessity of the time. On the other 
hand, whoever came to preach a new faith among the 
common people, was confronted with the impossible task 
of changing the popular beliefs. The old materials were, 
therefore, kept undisturbed as far as possible, with 
simply a new moulding according to new light. This 
is the reason why we have Tantric touch in Saivism, 
Vaisnavism, Buddhism, as well as among the followers 
of other religions, as we have pointed out in course 
of our discussions on the subject of ancient sex-worship. 

111. The Buddhist Sahajiya. 

We are now coming to a point which is nearer to 
our mark, and so within the range of our distinct vision. 
Dr. H. P. Sastri maintains that the saint Lui preached 
the Sahajiya doctrine among the Buddhists in the 9th 

^ ^ I 
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century A. D/ From the record of numerous Sanskrit 
and (as they are called) Bengali works that had been 
translated in the Tibetan language, we find that the 
current of the Buddhist Sahajiya doctrine had a conti- 
nuous flow from this time upto the 13th century A. I>.^ 
Now, this is the period which immediately precedes 
that of the modern Vaisnava-Sahajiya activity of Bengal, 
and hence we are greatly interested in the doctrine of the 
Buddhist Sahajiyas. By his discovery and publication of 
some rare manuscripts under the title of the Bauddha Gana 
and Doha, Dr. Sastrl has brought to light valuable materials 
which may be profitably utilised for a comparative study 
of religions, specially of the Sahajiya doctrine with which 
we are concerned here. In Ijis introduction to that useful 
publication he has noted down some prominent character- 
istics of the Buddhist Sahajiya cult, and we give below a 
brief summary of some of the most important points 
touched hy him, as well as other features of the doctrine 
as can be gathered from the body of the text. 

I. The character of the Sahajananda conceived by the 
Buddhist Sahajiyas, is of the nature of the bliss arising 
out of conjugal union, otherwise symbolically expressed 
as the union of the thunderbolt and the lotus.^ The 

c2t5t?[ I B. G. and Doha, Introd., p. I6. 

C^l^l ^ I Ibid, p. 6. 

® and ‘‘ | 

B, G. and Doha (Text), pp. 2-3 (notes). 
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modern Sahajiya cult based on Madhura Bliava is also 
conceived on this ideal, both in theory and practice/ 

II. The Buddhist Sabajiyas do not acknowledge 
the authority of the Vedas, and the utility of the 
sacrifices." The rituals of the orthodox school are 
generally ignored in the mystic religions. The Mundaka 
Upanisad (1-2-7), the Katha-Upanisad (2-10), the Gltil 
(9-20-22), do not attach much value to the usefulness 
of sacrificial observances when they speak of absolute 
spiritual emancipation. The Vaisnava-Sahajiyas also 
hold fast to similar views, for they have their teachings 
always directed against the observances of the Vedic 
rites.^ 

cm n 
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lijid, Text, p. 8’?.. 

N. B , — An idea similar to this is also expressed in the Carvaka- 
Dar^ana. 
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III. The Buddhisfc Sahajiyas have no faith in the 
existence of God.^ Though the Vaisnava Sahajiyas 
do not usually go so far in this respect, yet they main- 
tain that mjin in potentiality is superior to God. 
The statements like — “ God can never be equal to 
man/’ “ God can never know the secrets of human 
nature,” ‘‘God can never adopt the nature of man,” 
are abundant in Sahajiya literature. Caij^idasa in his 
mystic songs maintains that man is superior to all, 
there being nothing greater than him.” In fact, the 

1 
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Sahajiyas have so greatly magnified the importance of man 
that the idea of Godhead has fallen in the background. 

IV. Tantrikism, as we have said before, is a popular 
cult which has forced itself withirj the fold of other 
religions. In the Buddhist Sahajiya system also there was 
a curr(*nt marked with th(' peculiarities of i'llntrikism . The 
Dakarnava Tantra incorporated in the Bauddha Gan and 
Doha, and some of the Caryyri pad an deal with this aspect 
of the doctrine. The ideas of nerres, cakras, yo(jin%s, etc., 
have been elaborated in this systein,’ and they manifest 
peculiar mysticism which is the common characteristic 
of all the Tantras, Hindu, Bauddha and the Vaisnava. 

V. Another common characteristic of the mystic 
religions is present both in the Buddhist and the 
Vaisnava Sahajiyfi doctrines. It is the Guru’s advice that 
is there held as the most valuable guide for spiritual 
advancement. As the religion is of mystic nature, 
one cannot enter into the secrets of mysticism without 
the help of one who has a thorough knowledge of tlie 
subject. I’he Buddhist Dohas maintain that the si'crcts 
of the Sahajiya doctrine are to he learnt from the 
Gurus, and that utmost reverence should be paid to 
them, for they are even superior to Buddha.' [n the 

^ B otc. 
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Upani^ads there are frequent references to learners’ 
going to the Gurus for being instructed in the 
knowledge of the Brahma-Vidya.^ In the Gita also 
(i-3i, 13-26, etc.) the Guru’s advice is held out as a valu- 
able means of effecting spiritual advancement. In the 
Caitanya-Caritamrta, the Guru is said to be the incarna- 
tion of Krsna." Among the Sahajiya works, the Amrtarat- 
navali says that spiritual progress depends upon the 
advice of the Guru.'^ The Rasasara identifies the Guru 
with Krsiia in the sphere of love, and the Atmatattva 
Gnfntha holds fast to a similar view/ There is, therefore, 
perfect agreement of thouLrht in the literatun^ of all 
these mystic doctrines on this point. 

VI. The Buddhist Sahajiyas attach much importance 
to the knowledge of human nature. They also main- 
tain that there is no difference ])etween seif and the rest 
of the world, and that the apparent differences are mendy 
physical, and not essential." Uassages of a similar import 

1 Katha Up. (The story of Naciketa); Prasna Up. (the story 
of Fippalada) ; Mundaka Up. (('hap. 1) ; Chhilnd. Up. (Canto 4, 
('hap. 4, etc.), etc. 

2 ^ I Canto I, Chap. 1. 
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are also found in the Vaisnava Sahajiya literature, and 
the idea of unity in all objects of nature is a pet theory 
with the Sahajiyas of Bengal.^ 

VII. In the Vajrayana doctrine established mainly on 
the principle of the enjoyment of joy,'^ female cofnpanion 
is advocated for the sake of Ananda or Bliss. Dr. H. P. 
Sastrl has brought with him from Nepal a portion of 
a commentary, copied by him, of the Candarosapa- 
IVPihatantra which is a valuable work to the followers 
of th(' Vajrayana cult. Prom this book {vide the 
Visvakosa, Vol. XXI, pp. 346-7 ) we know that mystic 
culture in the company of women advocated by this 
sect, was somewhat similar to that practised by the modern 
Vaisnava Sahajiyas, the details of which we have given 
in Chapter II, above 

To go into further minute details of comparison is 
not our object in this place, but from w^hat we have 
stated before, it is not difficult to find out that both in 
thought and practice there is perfect agreement between 
th« Buddhist and the Vaisnava Sahajiya doctrines on 
certain important points. Yet the difference between 

Amrtaratnavall, p. 3. 
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them is also as wide as the poles. From what we 
learn from the Bauddha Gan and Doha, we find that 
the doctrine treated therein is a dry philosophical one, 
mainly based on the principle of acquiring spiritual 
knowledge by the exercise of intellectual faculties. 
The passages like (This body is 

like a tree with five branches), 

^ (Do not make a distinction between self and 
others, etc.), have been treated in such a manner that 
we get there food more for the brain than for the 
heart, whereas the Vaisnava Sahajiyris have dealt with 
similar sentiments on the background of love, making 
love, hut not wisdom, the primary object of culture. 
In the Buddhist Sahajiyfi system there are three main 
currents of thought — (i) Avadhuti, which is dualistic, 
(ii) Candali, where dualism merges into non-dualism, 
and (ili) Bahgall or Dombi, which is purely non-dua- 
listic in character.^ These are abstract speculations 
wherein intellectual faculties are churned for the cream 
of wisdom. In a system like this, love cannot play an 
important part, and it is principally in this respect 
that the modern Vaisnava Sahajiyas differ from the 
Buddhist Sahajiyas. 

Inspite of this characteristic difference in the 
essence of the two faiths, we have a number of points, 
as we have shown above, on which the Buddhist and 
the Vaisnava Sahajiyas are of the same persuasion. 
We thus find that there was among the Buddhists a sect 

B. G. and Doha, 

Introd., p. 12. Also vide DohSs, 10, 14, 18 and 19, etc. 
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following the Sahajiya doctrine which in many of its 
characteristics resembled the modern Vaisnava Sahajiya 
doctrine of Bengal. In the long list of books appended 
to the Bauddha Gan and Doha, there are many which 
were written about this mystic cult. From this we can 
guess that the doctrine was well-established in the 
Buddhist community from the 9th to the 13th century 
A. We may get occasional references to the Sahajiya 
doctrine in the literature of other sects, but these books 
are the only specimens of ancient Sahajiyn literature of 
which we know anything. Unfortunately, most of them 
are not available in printed form, but the publication of 
the Bauddha Gan and Doha has given us at least a 
glimpse of that vast tia^asure whicdi ntlnnavise would 
have remained unknown to many of us, 

iV. The Bkk-Cahanva Vaisnava Saha.iiva. 

Hereinbefore we have dealt with some of the 
important characteristics of Tantrikism (which may 
conveniently be called the Saiva Sahajiya Cult, for the 
custom of taking female companion in mystic culture), 
and of the Buddhist Sahajiya doctrine, on the basis of 
a comparative study with the modern Sahajiya doctrine 
of Bengal, but there was also a Vaisnava faith of the 
Sahajiya tendency, the existence of which can be 
traced at least from the pre-^aukarficaryya period. 
It was a pure doctrine embodying some of the highest 
truths of spirituality, and free from the grossness (as 
it is called) of Tantrikism. As most of the references 
quoted below are of Vaisnava complexion, we have 
conveniently named this new current as the Vaisi;iava 
Sahajiya doctrine for the sake of differentiation. 


^ B, G. and Doha, introd., p. (>. 
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In the Visnu-Purai^a vve have references to the 
Sahaja-Siddhi, thus : — 

1 . 6 . 11 - 12 . 

Herein is deseril)(‘d the nature of men who weie 
first created by Brahmfi, the Supreme Cnvator. I'liey 
vveni full of devotion, free to live wherever they liked, 
free from all obstacles, pure at heart, and of blameless 
action. This reminds us of the description of Adam 
and Eve living in the Paradise, who were also pure in 
thought and action, and full of devotion to God, before 
they tasted the fruits of the forbidden tree. In fact, 
the Bible here supplies us with a good illustration of 
the nature of the natural religion of man. 

'Ihen crept in sin, in eonse([uence of which they 
lost Sahaja Siddhi as well as other Siddhis of eight 
kinds which were Imsed on lo\ e and jo_v, etc. — 

?WtPl^1W?l»6ratS ?lt2 II 

l-6-lG. 

e thus find that tfiei'e was a conception about the 
characteristics of persons who were qualified for Sahaja 
Sidddhi in that remote age. The same work further 
states : — 

if Jt 5 1 

• 2 / 1 / 25 - 26 . 
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Here it is said that in certain parts of the world 
there exists Svabhnviki (a synonym of Sahaja) Siddhi 
where joy depends not on efforts, and where there is 
no disease or death. The differentiation of sin and 
merit, of the high and the low is not observed in those 
places. In the higher aspect of the modern Sabajiya 
doctrine of Bengal, about which we shall speak in the next 
chapter there is also a conception about the characteristics 
of the ideal Sahaja man which is exactly of this nature. 
What is particularly noteworthy in this conception is 
that there is an atmosphere of perfect freedom in which 
man can move, depending upon what is thought to be 
his unerring natural tendency, without being circum- 
scribed in the least by the conventional dogmas of 
religion and social usages. The Visnu-Purana was 
composed in the 4tli century A D. at the latest,^ and 
we have heie a reference to the Sahaja-Siddhi as 
conceived in tliat remote age. 

In the Fourth Oriental Conference held at Allahabad 
in 1926, there was a paper read on the subject of Nayaka- 
Nriyikabhava in South Indian religion, the sumtnary 
of which only is available to us. It says — “In the 
religion of the Sri Vaisnavism as developed in the Tamil 
Prabandhas of the Alvars, a special form of love which 
God bears to the soul is expounded. This love is called 
conjugal love metaphorically. This is almost the same 
as that expounded by the philosopher Caitanya in 
Northern India, except for the former being Visista- 
dvaita. Long before Caitanya and Vallabhacharya, 
Saints Sathagopa (Mammalvar), Parakala (Tirumangal 
Alvar) and others developed the idea in their works 

^ Dynasties of the Kali Age, by F. E. Pargiter, Introd., 
pp. xii-xiii. 
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like the Tiruvaymoli and the Pirumoli. The famous 
Vedanta Desika * refers to this idea in his 

Godastuti. He says that the Gurus of Goda, i, e., the 
Alvars, in trying to enjoy God, convert their devotion 
to him into conjugal love, and console their hearts by 
stories of separation, etc., the author of the Dravido- 
panishatsamgati referring to this very sentiment. This 
sentiment of love towards God expressed in terms of 
conjugal love is best expressed in the works of Nam- 
malvar ‘ Sari Sathagopa,’ the most important of the 
Advars. It is said that Nammalvar enjoyed with refer- 
ences to God respectively all the various sentiments 
which Bharata, Laksmana and Sita enjoyed towards 
Rama, and the Gopis with Krsna, the divine shepherd, 
taking that manhood was befitting only to God, before 
whom the whole universe is like a woman. ^ Sathari 
in his great love for him assumed the shape of a woman. 
The great love whicli the worldly people cherish towards 
the worldly things, the same is called Bhakti when 
directed to Achyuta by the wise.- While describing the 
progress of this love of God, Nammalvar describes three 
states, (/) of playmate, (ii) of a mother, and (Hi) of a 


RasasSra, p. 17. 

Caitanya-Maiigala, by Locaaa Das, p, 

2 This is the basis of tlie Madhuryya Bhava as conceived by 
the Bengali Vaisnavas, about which we shall speak later on in 
details. 


19 
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young maiden who does not care for the obstacles, and 
breaking all of them asunder seeks to meet the Lord.’’ ^ 

The writer concludes with the following remarks : - 
“ The Nayaka-Nayikabhava of the Tamil Vaisnavas 
should have been very familiar to Sri Sahkaracharya who 
appears to allude to it once in his commentary of the 
Bhagavadgita. While commenting on verse 44 of Canto 
XI, commenting on here Sankara thinks 

that the form is Arsa, and should be which 

is not admissible grammatically, and wantonly intro- 
duces the idea of Nayaka and Nayika, although there was 
no textual justification for the procedure. He should 
have been very familiar with this idea in the ridigion of 
South India at his period as it is developed in the works 
of the Saints Sathagopa and Parakala.” (pp. 134-9S.) 

We have here particulars of a doctrine which was 
similar to that of the Vaisnavas of the post-Caitanya 
period (the Sahajiyas included; in many of its chief 
characteristics, and we have also proofs of its existence, 
as the writer has pointed out, in the pre-Sahkaracaryya 
period. Dr. R. G. Bhandarkar, in his Vaisnavism and 
Saivisin (p. 48) writes that the Bhagavata-Purana 

(11.5 .38-40) says in the usual prophetic style that in 
the Kali Age there will be found men here and there 
devoted to Narayana, but in large numbers in the 
Dravida country. The Dravicja devotees noticed in the 
Bhagavata (who were no doubt the Alvar saints noted 
above) must have, therefore, flourished before that 
work was composed. This is an additional proof of the 
early origin of this faith. 

^ Of the five kinds of Madhiiryya Rasas adopted by the Bengali 
Vaisnavas, only three (/.<?., Sakhya, Vatsalya and Madhiira) are 
given here, 
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In Chapter 36 of the Prapancasara Tantra (vv. 35-47) 
the worshipper is directed to a sort of meditation on Visi^u 
in the form of Trailokya-Mohana (Charmer of the whole 
universe) which is there set forth in terms of sensuous 
splendour, thus — 

‘‘Think of a l)oautiful garden of Kalpa trees (those 
granting all desires) fragrant with tlie scent of flowers 
and musical with the humming of big bees. Then 
meditate on Ramapati (Visnu) seated on Garuda (the 
mythical bird who is the vehicle of Visnu), who is on 
a red lotus. The husband of ^ri is of the colour of a 
full blown red hibiscus flower, and shines with the 
radiance of ten million rising suns. He is in the full 
flush of beauteous youth shedding the nectar of His 
sweet-scented presence and lovely form. Kind is Re 
to all. He Iiolds a conch-shell, bow, club, noose, discus, 
sword and mace. His eyes are fixed in gaze upon the 
face of Sri, His spouse, who embraces Him in the fullness 

of her love Encircling Visnu and His spouse 

are their household women with heavy thighs, hips and 
breasts, swe(‘tly smiling. They look with ardent longing 
upon Him making obeisance with their soft folding hands. 
Pierced by the arrows of Anaiiga (Cupid), they move 
voluptuously. Their lips part but scarcely utter a sound, 
for they are tremulous with passion. Their hair and 
clothes are in disorder. They are shameless with passion. 

Forming lotuses as it were with their hands, they 

go towards Him and worship His two feet, and with the 
murmur of hardly uttered words, and with eyes wet 
with tears of joy, they say to Him — ‘ Supreme Lord, and 
Husband, be our Refuge.’ ” ^ 

' Tantrik Texts, Vol. Ill, edited by A. Avalon and Vidjaratna, 
Introd , pp. 61-63. 
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Some characteristics of this meditation are of Saha- 
jiva character. By directing the worshipper to think 
of the household women worshipping Visnu with passion 
and calling him ljushand, the author hits upon a typical 
Sahajiya principle of worship in which the devotee 
adopts the emotion of a woman for her lover, or the 
sentiment of the Gopis for Krsna. The Prapancasara 
is attributed to i^aiikaracaryya, and may be placed in 
the 7th century A. U. 

In Prof. Garbe’s Catalogue of Sanskrit Manuscripts 
preserved in the Imperial University Library of Tubingen', 
a book named AdhyMmapradlpa has been reviewed under 
the serial No. 122 on pp. 18-50.’ It was written by one 
calling himself Sahaja-Caitanya Puri, who was the dis- 
ciple of Jnana-Caitanya Purl. At the end of Chapter 
IX, in the colophon the author puts himself thus — 

Sri-Jfianacaitanyapuri-parivrat, Sisyastadiyah Sahaja- 
’grya-sabdah i Caitanyapury-uttama-hrt, tadiye ’dhyatma- 
pradipe navamah prakas'ah ii 

This means that Jhanacaitanya Puri was a Parivra- 
jaka (homeless mendicant), who had a good disciple 
called Caitanya Puri, who bore the title of Sahaja before 
his name. The word Sahaja thus prefixed before the 
name of the saint may refer to the complexion of the 
faith he was following when it appears that Caitanya Puri 
was the common name of the Guru and the disciple. 

We may get some idea of the doctrine that was 
preached by Sahaja-Caitanya Puri from a few quota* 
tions from the Adhyatmapradipa noted in the catalogue 
named above. 

In the colophon at the end of Chapter VII, we 
have — Saptama-samjhah prakasa^i prakasita-bhakti 

1 ] am indebted to Prof. Amulyacbaran Vidyabhusan for this 

information. 
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-vairri£;yah. This shows that the seventh chapter of 
the book dealt with bhakti-vairagyah, perhaps on the 
mod('l of the Niskarna Bhakti-yoga preached in the Gitii, 
a subject which rises to the liighest flight of spirituality. 
In this chaphw we are in possession of the following 
quotation — “ Janmadyah sad ime bhava dista dehasya 
natmanah,” about which a commentator says : Nfira- 
doktarn eva ^/^’Z/fifOTa-Kir^’/ra-prakaramaha, etc. The 
discussion aims at finding out the nature of deha (body) 
and alma (soul), maintiiinin" that the phenomena of 
birth, growth, decay, death, etc., are of the body, but 
not of the soul. In describing th(' nature of Atmn, the 
author has preached lh(> trutlis of the Vedantic doctrine 
maintaining that the Soul is ever pure, and that it is an 
entity free from decay and change, all-pervading and 
unqualified in its nature, and that it cannot be known by 
learned discussions, or austen; practices.' These are the 
teachings of a doctrine followed by one who bore the 
mrname of Sahaja, agreeini; in main outlines with some 
uf the teachings of the higher aspect of the Jilanl Sahajiya 
julturc which is still being followed by a thoughtful 
iection of tlie modern Sahajiyas. 

The Brahma-Sarnhita is a Sanskrit work which is 
believed to have been brought l)y Caitanya from the 
Southern India. In tliis book there are references to the 
Sahaja love — 


etc. 

Verse 12. 


Atmu uilyo’vyayah 6iiddha ekah k^etrajna ftSrayahl 
Avikriyal.i evadr^^-filietur vyiipako’Bangy ;nia ?rtah || 
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Th(! celebrated Jiva GosvamT has commented on this 
verse as follows — 

etc. 

“ I how to that Lord who is reflected in the minds 
of all in the form of Divine Love commonly known as 
the purest conjugal Love ?*!).” 

In another verse the writer says — 

Verse 55. 

'‘God can be worshipped by adopting the sentiments 
of anger, Kama, Sahaja loce, fear, aifeetion, Moha, 
respect and service. The devotee may successfully 
adopt any of these sentiments.’' 

Prom this book also we tlius find that even in the 
pre-Caitanya period Saliaja love or one in the form of 
conjugal love, was recognised as a means of realising 
God. 

In the Assam Plates of Yallabhadeva executed in 
Saka Samvat 1107 corresponding to 1184t A. D., 
the term Sahaja occurs as a compound with Dharmma. 
This king founded an alms-house and endowed it with 
the revenue of certain villages. In verse 27 of the 


Na paBjati tvaiji parama’-tmano jano 
Na budbyate ’dya’ pi gam&dlii-yuktibhib I 
Kuto’pare taeya maiiat-ear'rfi-dbN 
Visarga-sr^ta vayam-aprakasub B 
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fifth plate, we have : — Yadiha Sahajadharmma dharmma- 
karmmaikacittali kimapi kimapi karmrna kvapi ye 
kurvvate te iha dadhatu vibhutim, etc. 

(Ep. lud., Vol. V, p. 186.) 

This verse has been translated as follows : — People 
who, religious by nature and with their minds solely 
directed to acts of religion, do anything whatever here 
in regard to this (alms-house), may they with their 
children enjoy prosperity in this w'orld, etc.” 

{Ibid, p. 188). 

•The term Sahaja-dharmma ” has been rendered here 
as ‘ those who are religious by nature,^ by taking the 
word used in a gen(‘ral sense, ])ut we have here a 
clear reference to the Sahajiya doctrine. In fact, the 
people who follow the natural religion of man, are 
really those who are designated as the Sahajiyas, and 
there is nothing here which can stand in the way of 
accepting this interpretation. The idea of dharmma 
becoming identified with the nature of men, who are 
here spoken of as forming a class by themselves, and 
the manner of referring to it, speak of the superior 
excellence of the doctrine tluit was in existence at that 
time. This refers to the Sahajiya Cult which was current 
in Eastern India in the tw^elfth century A. D. 

In the Pithapuram Plates of Virachoda executed 
about 1021 ^aka (1102 A. D.), one share of the village 
granted therein was assigned to “ the expounder of 
HupfiViitara” (Ep. Ind., Vol. V, p. 

94, 1. 273). We note this much that the Sahajiv-i 
doctrine is otherwise called Rupa Dharmma, but cannot 
go far ahead with the task of identification for want of 
further particulars. 

In the third Pillar Inscription of the Eastern 
Chalukya Chiefs, divine love has been expressed in 
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described as “ Dravidagaraa-vedine.” In the footnote 
Hultzsch writes — “ Dravida-Veda is in Kittel’s Eannada*. 
English dictionary explained to mean a Vaisnava popular 
exposition of the Vedas in Tamil verse.” (Ep. Ind., 
IV, p. 5.) It is also identified with the collection of 
Tamil hymns generally known as Naliiyira-prabandhas, 
some idea of which we have given above. 

Til is grant was executed not much later than the 
passing away of Caitanya, the founder of modern Vaisna- 
vism in Bengal. Even in the post-Caitanya period, 
there were (and still there are) some sects of Saha- 
jiya complexion outside the province of Bengal, refer- 
ences to which are available from authoritative 
sources. 

H. H. Wilson in his Religious Sects of the Hindus 
writes about the Sakhi-Bhavakas, thus — In order to 
convey the idea of being as it were her (Rjldha’s) fol- 
lowers and friends, a character obviously incompatible 
with the difference of sex, they assume the female 
garb, and adopt not only the dress and ornaments, but 
the manners and occupations of women. They are found 
at Jaypur, Benares and Bengal.” (p. 178.) 

The same WTiter says — “ Another Vaisnava sect con- 
forming with the last (Sakhl-Bhnvakas) in the worship 
of R.idha and Krsna was instituted by Charan Das, who 
resided at Delhi in the reign of the second Alemgir 
(1754-1759 A. D.).” The first disciple of Charan Das 
was his own sister, Sahaji Biii, who wrote the ‘ Sahaj 
Prakasa’ (pp. 178-180). These two names are indica- 
tive of Sahajiya connection. 

The same author also says that in Bengal the Spasta- 
Dayakas, Karta-BhajSs, and the Sahajas are of similar 
nature (p. 170). 

20 
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We thus find that tlie Sahajiya element was present 
in early Vaisnavisin from the 4tlj century down to the 
middle of tlie 18th century A. D., manifesting 
some of the chief characteristics of the Jnani 
Sahajiya doctrine of Bengal. We have also pointed 
out that the ideal of Parakiya is as old as the 
Vedas and the UpanTsads, and that the custom of women’s 
being associated with men for mystic spiritual culture 
was in vogiu' even in the pre-Buddhistic period. We 
have dealt with the subject of ancient sex- worship, and 
showm that the practice was indigenous with the 
primitive races, or rather it w^as the outcome of the 
general evolution of human mind. LatiT on, this 
popular element in religion secured a place for itself 
in the religious l)e]i(‘fs of almost all the pe()[)le of the 
world, and kept its influence felt (‘Ven in the working 
of certain religious sects of the most recent time. In 
India, Tantrikism had developed itself into a powerful 
creed, and wmrking on the principle of practical culture 
in the company of women, had reaped extensive popu- 
larity. Holding fast to the ideal of enjoying the plea- 
sure of the senses, it had turned the current of religious 
thought into a new channel in opposition to the orthodox 
view of working out spiritual emancipation by means of 
austere practices of various kinds. Even therein there 
was a sort of mechanical culture that had developed, for 
Tantrikism had never been very keen about the culture 
of love, which is, however, the basic principle of the 
modern Sahajiya doctrine of Bengal. The Buddhist 
Sahajiyas have leaned much towards the ideal of spiritual 
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knowledge, and occupied themselves mainly with the 
discussions of the dualistic and non-dualistic theories. 
It is true that certain sects among them ultimately 
adopted the ideal of mystic culture in the company of women, 
but that was simply the popular element of Tantrikism, 
which, however, could not change the dry philosophical 
cl)aracter of the main faith. Many other features 
of the Buddhist Sahajiya doctrine noted above are the 
common characteristics of all the mystic religions, and so 
they cannot be taken as the essentially distinguishing 
f(*atures of any particular doctrine. In the ancient 
Vaisnava Sahajiya, however, we have found out a pure 
faith based on the ideal of love. The Alvar saints looked 
upon God as the great lover, who is to be approached 
with the offerings of love. In the Visnu-Purana we get 
the idea of what is to be the natural religion of man, 
and the Adhyatmapradipa, while indulging in philo- 
sophical discussions about the nature of human body 
and soul, has ultimately come up to Bhakti-Vairagya, 
tlie highest limit of spiritual devotion to which the 
Bhagavata school could aspire to reach. The Plate of 
Vallabhadeva testifies to the excellence of the Sahajiya 
faith that was current at that time, and the Prapancasara- 
Tantra also gives an idea of divine meditation on the 
standpoint of emotional felicities. But nowhere in all 
these references is there anything said about practical 
culture in the company of women, and so we find that 
the old Vaisnava Sahajiya faith was absolutely free from 
the grossness of later time that has crept into the fold of 
the Sahajiya doctrine. A section of the modern Vaisnava 
Sahajiyas have maintained this tradition of their prede- 
cessors in religion. They not only advocate a pure faith 
like them, but have gone a step further beyond the limit 
of Bhakti, by bringing in the conception of Prema in 
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divine love. This new element in religion was intro- 
duced in Bengal, by the Vaisnavas of the Caitanya school 
and we shall now see how this was effected, and how the 
modern Sahajiya doctrine emerged from the fold of the 
Post-Caitanya Vaisnavism with the ideal of love developed 
into a popular creed. 

V. The Post-Caitanva Vaisnava Sauajiya. 

In modern Vaisnavism prevalent in Bengal, the name 
of Badha is invariably associated with 

iVoiimjiiary. Kisua, and the formula Radha- 

Krsna in the form of a Dvandva compound is used in 
the recitation of daily prayer. Here Krsna is the Supreme 
Lord, and Rildha is his eternal consort inseparably united 
with him in the bond of perpetual love. It is our first con- 
cern to see how this Krsna-cult came to occupy a position 
of such exalted prominence in the estimation of the 
Vaisnavas.^ 

Vaisnavism literally means a kind of religio=philoso- 
phical system of worship that has developed round the 
central figure of Visnu as the Supreme Being. With 
the development of the conception of Avataras or Incar- 
nations, one god later on came to be identified with many, 
and so Vasudeva, Narayaija, Krsna, Gopala, Rama, 
Buddha, and a host of deified personalities came 
to be regarded as the manifestations of the God Visnu. 
Among the various names noted above that of Krsna is 
of primary importance to us, and we shall now look back 
to the past history of Indian religion in order to find out 

^ We are indebted for the followinj^ to H. G. BhandarkarV 
Vaisnavism and Saivism, and to H. C. Kajehaudhuri’s Early History 
of the Vaishnava Sect. Sometimes there are actual quotations from 
these works. 
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how this name came to be associated with Visnu, the 
Supreme Lord. 

The Pauranic legends say that Krsna is the son of Devaki 
and Vasudeva, a scion of the Yadu or Vrsni race settled 
about Mathura, and that he had a brother named Baladeva 
or Sahkarsana. Krs^a as the son of Devaki is men- 
tioned in the Chandogya-Upanisad (III, 17-6). From th(' 
testimony of reliable historical records we find that there 
was a tradition about Krsna as a scion of the Yadu race in 
ancient time. From the Buddhist canonical work 
called Niddesa, from Patanjali’s comment on P.inini IV, 
3, 98 {vide 3RX8, J910, p. IGs), and from the inscrip- 
tion found at Ghosundi in Rajputaml {vide Liiders’ 
List of IhMhml Inscriptions, No. 6), from the Besragar 
inscription of Heliodora {ibid, No. 669), as wcdl as 
from th(‘ Nrmnghnt cave inscription No. 1 (ibid, 
No. 1112), we find that from the time of Panini up to 
the 1st century B. C., Vrisudeva along with Baladeva 
or Sahkarsana was worshipped as god of gods, and that 
his worshippers were called Bhagavatas or Bhaktas. 
Th(5 doctrine advocated by these devotees was at that 
time called Ekantika Dharma, and in its background 
stood the Bhagavadgita, a discourse professing to be 
preached by Vrisudeva Krsna. This faith mingled itself 
with the existing one in Narayaija and with that in 
Visnu, and thus Vrisudeva, Nilrayana, Krsna and Visnu 
became identified {vide Vaisnavism and Saivism, pp. 
30-35). Then another new element, which is of great 
importance to us, in the shape of the marvellous 
deeds of the boy-Krsna, and of his amorous dalli- 
ances with cowherdjesses came to be added to this 
system of religion. There is no mention of cowherd 
Krsna in the authorities we have hitherto quoted, from 
which it is clear that the story of Krsi^a’s boyhood in 
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the Gokula was unknown till about the beginning of 
the Christian era. But we have allusions to the incidents 
of Krsna’s boyhood in the Gokula in the Harivams'a (vv. 
5876-5878) which is the chief authority for it, in the 
Vayu-Purfma (Chap. 9s, vv. ] 00-102), in the Bhagavata- 
Purana (II, 727-34 etc.), (and in some parts of the 
Mahabharata considered interpolated by some scholars, 
vide Vaisnavism and ^aivisin, p. *36). Sculptures repre- 
senting some of the events of Krsiuvs boyhood in the 
Gokula have been discovered at Mandor near Jodhpur 
(Arch. Survey of India, Annual ll(‘port 1905-6, p. 135ff.). 
The date of the work is considered not earlier than the 
4th c(‘ntiiry A. D This shows that the legend had a 
currency before that time. The Nnradapanearatra 
published by tin* Asiatic Society of Bengal contains a 
Saiphitfi called Jhanrimrtasara. The glories of the boy 
Krsna are sung in this book, and llndha is mentioned 
as the chief Prakrti of Krsna. It should be noted in 
this connectio!! that though there are references to 
Krsna’s boyhood in the Harivamsa, and Bhagavata- 
Purana, the name of llfidha is not found mentioned in 
these books, as well as \n the Visnu-Purana, which is also 
an authoritative work of Vaisnavism. The chief 
Prakrti of Visnu is usually called Sri, Laksmi or Kamala 
in earlier literature. Even Ramanuja who brought 
about the revival of Vaisnavism in the South does not 
mention Radha, but names Laksmi, Bhu and Lila 
as consorts of Narayana. The Gopala-Krsna element 
also seems to be entirely absent from the system of 
Madhva, and Radha is not mentioned by him. Then 
came Nimbarka in the 12th century A. I)., who gave 
exclusive prominence to Krsna and his mistress Radha. 
He was followed by Vallabha in the South, and by 
Caitanya in Bengal in the IGth century A. D. both of whom 
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preached the worship of boy-Krs^ia and his Paraklya 
consort Radha. Thus Radha cult became a prominent 
feature of later Vaisnavism. 

In Bengal we are in possession of some Bengali Rndha- 
Krsna songs attributed to UmTipati Dhara, and later on 
Tayadeva in the later part of the liith century composed 
his celel)rated lyrical poem, the Gita-Govinda, in Sanskrit. 
Hut these are poetical compositions which do not give 
us a comprehensive view of the faith, as there is nothing 
said about the doctrinal and ceremonial features meant 
foV the guidance of the people at large. The Krsna- 
Kirttana and the lyrical songs of Candidasa and Vidya- 
pati are also of this nature. They simply paved the 
way for the coming in of a great prophet who in the 
person of Caitanya in the 16 th century promulgated the 
worship of Krs^a for ever associated with Radha, and 
id(‘alised into an image of pure lov(‘. Vallabha and his 
followers developed tlie ceremonial side of the religion, 
wliile Caitanya and Iws disciples devoted themselves 
to the cultivation of the emotional side. This is one 
of the originalities which gav(' the Caitanya cult of Bengal 
the chaiacterislie appellation of (laiuliya Vaisnavism. 
Let us now see what record we have of such novelties in 
the Post-Caitanya Vaisnava literature of Bengal. 

We begin by singing panegyrics on Love. “Love 
is so great a master that lie is able to 

Ihf Caitanya cult. pOet. For thoUgh a 

man be ever so much a stranger to the Muses, yet as 
soon as his soul is touched by love, he becomes a poet 
in all that kind of creative powtr which is the proper 
province of the Muses.’’ It is for this reason that Love 
can inspire the fancy of the lover to impart to his 
beloved that which he does not possess. In the modern 
Vaisnavism of Bengal Radha and Krsna are the idols 
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of love, and the Vaisnavas seek to approach them with 
the oflerings of love only. It is no wonder, therefore, 
that they should try to improve upon the prevalent 
conception of Krsna and Eadhri, and to heighten the 
importance of love in the scale of devotion in order to 
put it at the base of a new theological system of their 
own making. That something of this nature was actually 
don(‘ by the Vaisnavas of the Caitanya school is evident 
from the testimony of the Post-Caitanya Vaisnava 
(including the Sahajiya) literature. In the first place, 
the Sahajiyris trace the origin of this new emotional 
faith to Caitanya, whose teachings, they say, have come 
down to them filtered through the writings of Svarupa, 
Pupa, Kaghunfith, Ilamananda, and other Vaisnava 
Avert hies. We quote heloAV from some of the current 
Sahajiya works : — 


^tfwl I! 

•51^^ W.n I 

I: 

Vivarta-A^ilasa, p. */. 

* * * -if 

II 

JI»$ JR II 

* * * * 

JiTg c’ltTitfip n'i i 

^fire's *111:? II 
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*l!?5 II 

Ilasakadambakalikii, pp. 20-21. 

f5% I 

♦ H- ♦ 

fii^, fsii n 


^W\, WT^ I 

^ >2}^tw Ilt^f '3^t*l I' 

Kativilfisa-Pacldhati, pp. .‘1I-3M. 

^5|c=i ;;p c2(il C55I 

Cf^l JR >2t^lf*le=I I 
5f?l 51^f551 c>f5 CTiC? >^1? *1^1 
^171 51^1 II 

Vjhat-Premabhakti-Candrika, p. 7. 


nfg I 

^6^ J|13 WtCJtIWC? II 
WtW I 

‘fil?fii:^c? stfii ^^wfCT II 

Eatnasfira, p. 1.2. 

f^'»rt^pii ^1^ II 

Amrtavasavali, ])p. O-l. 
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of love, and the Vaisnavas seek to approach them with 
the oflerings of love only. It is no wonder, therefore, 
that they should try to improve upon the prevalent 
conception of Krsna and Eadhri, and to heighten the 
importance of love in the scale of devotion in order to 
put it at the base of a new theological system of their 
own making. That something of this nature was actually 
don(‘ by the Vaisnavas of the Caitanya school is evident 
from the testimony of the Post-Caitanya Vaisnava 
(including the Sahajiya) literature. In the first place, 
the Sahajiyris trace the origin of this new emotional 
faith to Caitanya, whose teachings, they say, have come 
down to them filtered through the writings of Svarupa, 
Pupa, Kaghunfith, Ilamananda, and other Vaisnava 
Avert hies. We quote heloAV from some of the current 
Sahajiya works : — 


^tfwl I! 

•51^^ W.n I 

I: 

Vivarta-A^ilasa, p. */. 

* * * -if 

II 

JI»$ JR II 

* * * * 

JiTg c’ltTitfip n'i i 

^fire's *111:? II 
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Canto II, Chap. J. 

Also 'StQCa 

Cl,7;51 «jtc=i1 ^Ub I 

5t5l CT 

fifST I! 

/hid. Chap. 2. 

5t5l fclt^r, Jitf? C^1? C^t*I I 

/hid. 

AVe thus line] tliat tliere is a^roieinent in tlie Yaisnava 
and Sahajiya works in tliis respect. An 

Tls ori^Mnalilie'^. . , 

enquiry into the cause of such allega- 
tions will, therefore, not be unprofitable. AVe have seen 
from a quotation noh^tl above that llfipa and Sanatana 
were sent to Yrndavana by Caitaiiya with instructions 
to writ(‘ religious books dealiiu: with what is tliere called 
mystic cult peculiar to A raja.’ Now, what are the 
characteristics of this new faith on which so much stress 
is laid ? It is quite evident that something must have 
been done by these learned saints in order to earn for 
themselves the reputation of doing something original in 
their owm way. As A^aisnavism, we know, is of a very 
great antiquity, so they cannot be regarded as the pro- 
mulgators of this religion. AA'hat they actually did was 

^ I 

li 

Cait.-Carit., Canto II, Chap. 1, 
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to give a new turn to the current of Yaisnavism, and 
hence their originality was acknowledged for preaching 
an old faith under a new garb. We shall now try to 
understand the nature of this innovation. 

1. From the Pauranika literature we know that Krsna 
is an Avatara or Incarnation of Visnii 
Kr.na an A^ataii. NaiTiyana.^ The followcrs of Oaitanya 

could not be satisliial with the idea that Krsna, who, 
they say, was reborn as Caitanya should be regarded as 
a manifestation of another God. As Avatara means part 
manifestation,' the acceptance of this idea leads to tlie 
acknowledgmeni of a Supr(‘me Being who is superior to 
Krsna. It is, therefore, maintained by them that Krsna 
is not an Avatara, but he himself is an Avatari, mean- 
ing thereby that he is the hiirhest Supreme Being from 
whom emanated all other Avat;]ras, and that he is the 
First Cause there btung none higher than him." In this 
conception of Krsna, w(‘ mark the desire of the Vais- 
navas to make him the greatest of the great, ^ for even 

’ As noted in the Mahahliarat a, \ avii- Puraiia, Varaha-Purana, 
lUiagavata-Purana, etc*., vnh Yaisnavism and J^aivisin, by R. (J. 
Hhandarkar, pp. 11-12. 

Cait.-Carit., Canto 1, Chaj). 2. 

And I Jijid. 

Also I 

(13^ II 

I 16n/. 

(I 

II Ifrid, 
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Narayana is said to be a manifestation of Krsna,^ thus 
reversing the order of mutual relationship as taught by 
the Puriinas. 

II. Prom the Puranas we know that the Avaiara 
A new theory ahoul, ^rsvia was assumcd for the destruc- 
Krona’s birth. tion of Kanisa, and of many other 

demons residing in the cow-settlement of Gokula and 
elsewhere.''^ But in the doctrine of love advocated by 
the Vais^avas, this sort of killing and destroying is 
uncongenial to the spirit of the faith, and so they do 
not* attach much importance to this idea. They, 
however, maintain that the real cause of the 
incarnation of Krsna was — {i) to taste the exhilara- 
ting ])leasure of love, and (//) to offer an illustration 
of the Raganuga mode of divine love, ' so that the 
people could learn the emotional doctrine by imitating 
his own example^ The followers of a faith based on 

II Ibid 

ride Mahubhiii-ata, NuravaiOya section of the Santiparva, 
llarivamsa (vv. 5876-5578), A'ayu- Parana (98 100-102), Bhagavata- 
Purana (II, 7.27-61) etc. 

n 

I 

II 

Uait.-C.'arit., Canto I, Cha}). 4. 

i<]t I 

4^ II 

gesfs fji’t’l I 

5ItC^ 'sC® C151 II 


Ti : 1 
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the ide;il of Jove must have the necessity of talviii" a view 
lilvo tliis in justification of their own creed. 

III. “Love is the younij^est of the gods. Of this he 
Th( philosophy of gives us a convincing proof 

Kaisoraiove. by his runiiiug away from Old Age, 

and outrunning him who is evidently so swift-footed, 
for Old Ag(‘, you know, arrives and is with us sooner 
that we desire. Between Love and him there is a 
natural antipathy, so that Love comes not within a 
wide distance of him, l)ut makes his al)ode witli youth, 
and is always found in (*ompany with the young.’’ ' 
The Yaisnavas are also of this opinion. They maintain 
that Kaisora is the best time when pure love grows in 
the mind, and declare that love ahvays resides in tlie 
Kaisa)ra.“ It is for this reason that they always sing 
of the Kaisora love of Bad ha and Krsna. The idea 
that Krsna had ciiildhood and old age, or that he had 
to attfmd to multifarious works of life, is not so vinw 
important for their purf)()se, and so the A^aisnavas of 
tlie Caitanya school have sparingly dealt with these* 
matters, singing mainly of tin? various aspects of the love 
amours of Badha and Krsna under the headings of 
Purva-Baga (Pirst daavn of love), Ahhisara (Secret 
union), Aksi'panuraga ( WAilings ])rom])ted by love), 

' Plato’s P>aiHj\iet, \>. Ot. 

ole. 

hliaktirasaiiirtasiiidliu, Daksina, l-lod. 

Adya-Siirasvata-Karika, |). 1. 

55?!^ " 

('aiididasa’s Song Nf). 770 ( P. J<1). 
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Milana (Union), Viraha (Separation), etc. They know 
only of youthful lladha and Krsna ' enamoured of each 
other, and this is the main topic of the vast Padavali 
literature that has "rown up in Bengal. 

IV. Caitanya is reii^arded by his followers as Krsna 
incurmitioii of rcbom ill Nadiya on a new errand 
Caitiiiiya. harmless in its nature and interestini:^ 

in its scope and purpose. In the first place they say 
that Krsna had th(‘ necessity of maintaining’ a military 
organisation for fulfilling Iiis mission of destroying th(‘ 
demons, but in his Avatara as Caitanya h(‘ simply relied 
on tlie support of his comfianions for preaching the 
doctrine of love.- They further maintain that in the 
Dvapara Age, Hadha and Krsna had separate bodies, 
though they had the same soul lietween them, but in 
the Kali Age both of them were united in the person 
of Caitanya. ' The main teaching is that Krsna incar- 
nated himself as Caitanya both with the soul and body 
of lladha in order to have a practical realisation of 
the feeling of joy and love that was experienced by 

Cait.-Carit,, Canto I, Chap. 2. 

mm w I 

Agama, p. *2. 

i5 II 

Cait.-Carit., (Jan to I, Cliap. •]. 

'5 I 

Ibid, Chap. T. 
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lladha, Iiis mistress of Vrndavana.' This was a new 
turn which Vaisnavisrn took in Bengal when it merged 
itself into the cult of Caitanya. 

y. The Yaisi^avas have also created a new Heaven 
for Kisna. Gokula, JMathiirri, Dvaraka and Viaida- 
vana are places of this earth associated with the legends 
of Krsna. Yaikuntha, we know, is the highest Heaven 
where resides X;irayana, the God of the gods. But as 
the Yaisnavas have raised Krsna to the status of the 
Supreme God from whom emanated Narayana, the heaven 
of Krsna has also been placed over Vaikuntha. The 
place is called Ki'sna-Loka subdivided into various 
strata called Bvarakri, Mathura, Ynulfivana, Goloka 
and Yrajadhama, (dc.- This was quite necessary for 
the Yaisnavas iti justillcation of the new interpretation 
that they were going to put on tlie incarnation of Krsna. 

Kailacii by Svarupa. 

il 

(’ai(.-('ari(., (’auto Chap. 4. 

ete. 

or (he Ka^aca of Svarfipa, (] noted before. 

^5(3 tlYSifff ^'1^151 P 

‘iifif *it;[ I 

^5)3 5;^ II 

'fur's I 

«(T!f I 

Cail.-Carif., (’auto 1, Chap. .j. 
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VI. llndha, wo have pointed out (see p. 158), is not 
mentioned in earlier Vaisnava literature, hut the later 
Vaisnavas having dev(do))ed the Radha-Kisna cult, have 
raised her to the dignity of the chief Prakrti of Krsna, 
maintaining that his other Prakrtis ar(‘ simply part mani- 
festations of Jindha.' 

VII. It is now quite (dear why Caitanya and his com- 

The coticei)tion oi 'vere regarded as the promul- 

Aisvaryya and Mi- gatoi’s of a iicw (loctriue. l')Ut thoir 
originality does not end here. They 
had ‘adopted the ideal of p(‘rfect love, and in doing so, 
th(\v wtu’e dissatisfied with the idea that Krsna, their 
idol of love, sliouhl he placed in an inaecessihle position 
by being investi'd with all sorts of divine glory. It is 
the nature of love that it constantly tends to lessen the 
diflerence between the lover and his object of love. But 
if (iod be consichwed immensely superior to us in every 
respect, there is a limit 1)(‘vond which divine love can- 
not go. In its highest perfection it can take the com- 
plexion of Bhakti (revereiu;e mixed with awe), but when 
it steps into the domain of Prema, Tiod comes down 
from his citadel of graiuhnir, and presents himself before 
us in a homely way. It is for this reason that all true 
lovers of God call him fatlnu’, mother, or a friend. We 
shall now see how the Vaisnavas have utilised this 
])rinciple to lay the foundation of a new (b'volional faith. 


And I 

A iso II 

Canto I, Cliap. 4. 
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In the first place, we must have a clear idea 
about the significance of the terms 

Aievaryya explained. . i n i i • n 

Aisvaryya and Madhuryya technically 
used with reference to the manifestation of God, accord- 
ing to which the devotees are classiiied into two main 
divisions.^ In explaining these terms, the Caitanya- 
Caritamrta says — “ The whole world is following the 
Ais'varyya manifestation of God, but I (Krsna is repres- 
ented to have said) have no pleasure in the love based 
on a conception like this. I do not bind myself in the 
love of the devotee who, while thinking of me as God, 
considers himself far inferior to me.” " 

Here we find that the main characteristic of the con- 
ception bas(‘d on Aisvaryya is the idea that Krs^a is 
God, who is irnimmsely superior to us. This brings in 
its train a conception about the i^^randeur of Krsna, of his 
possessing supernatural potentialities and mysterious 
divine power creating or destroying at will, and the like. 
Indeed, all our mythological works teach us the 
legends of Krnsa (like the works of other religions 
speaking about their Prophets or Saints) mainly 
moulded on this piinciple. At his birth, we are 
told, the guards were lulled to sleep, when he was 
taken to Vrndavana a snake protected him from rain 
and thunder, a jackal showed the way, and the 

Rasas&i’ii, p. 12. 

fif’d?! C-aCJI 5!tff c5!T?t ^55 II 
C'SfC’t ^1 'STtfsi 5I| II 

Canto 1, Chap. 4. 
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river Yamuna lifted him up when he was dropped into 
the water. The holding of the hill Govardhana, the des- 
truction of Kariisa and the other demons, indeed every 
act of his life is said to have been accomplished with his 
divine power. When a man tliinks of Krsna in this 
light, his mind becomes filled with awe, and however 
bold he may be, he must hesitate a thousand times to 
put a step forward in his attempt to embrace God. So, 
in the quotation noted above, Krsna is r(‘presented to 
have said that he feels no charm in the devotion of a man 
who “holds this view. 

Let us now turn to see what is meant by the Ma- 
dhuryya Bhava Here we have nothing 

Maclhuryya explaiuod, 

sup(‘rluiman or extraordinary in our 
conception about the power of Krsna, he being tb.ought of 
and loved as a man born among us, bolding positions in 
relation to us either of a son (as, in fact, he was to 
Yasodil), or of a friend (as he was to his companions), 
or of a husband (as be was to Eadha and the Gopis), 
It is, therefore, put in the mouth of Krsna that the 
love of this kind is pleasing to him.' 

' ’jaj iisii c^it^ I 

Citl Csitt? II 

'NTHKii n’t I 
^Tfit II 

Cait.-Carit., Canto J, Chap. -t. 

3 lt «1 I 

ntwst II 

n’t! ’twj 'SITKT ^‘1 I 

?— ssitfsi * 

^ * * * 

m I 


Ibid. 



This is the l)asis of the true MMhiiryya conception 
of God, the illustration of whicli was, as it is said, one 
ot the objects of Ood\s incarnating himself as Krsna.' 
This is undoubtedly an innovation introduced by the 
follow^ers of Caitanya, and herein the Caitanya school 
differs mainly from the ])revious Krsna cult and the 
llliagavata schoob lUipa, in his Addaij^dha-Madhava 
(1-1-2), says-- 

1 

l! 

This means that Diviiu' 1()V(‘ practically illustrated 
l)y Caitanya in the form of suixndor con juc^al love, was 
not manifested by any incarnation Ixdore. Kchoinpr this 
sentiment, the Caitanya-Caritainrla puts forth in tlu‘ 
mouth of Krsna that In* should, in his incarnation as 
Caitanya, practically dimionstrate this sort of Divine love, 
the like of which w'as imt even found in the Vaikuntba, 
the heaven of Narayanan This show’s that these Vaisnavas 
of that time were of tln^ opinion that they w ere ^oin^^ to 
put a new^ interprt'tation to the doctrine of divine lov(‘. 
At any rate, tin* wadtiru^s of llupa and his colleac^ues and 
followau’s are responsible for the ]) 0 ])ulari(y of this new’ 
current of thought. 

But w hat connection has this sort of love w'ith the 
Sahajiya doctrine is our point of enquiry 

l\ jB a Sahajiyii -il l * t -l i 

nowa io a juaii with his limited powder 
this love liecoines at once most natural, and hence easy 

' 1 

(’ait. -dint., C’anto J, Chap. 1. 

- (:<if I 

C>l c*(1^ I! IIjnL 
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for adoption. To l)ear the sight of (Jod in all his glory 
requires a eapaeity which lias uiifortunat(‘ly not l)een 
given to many ol' us. AVlien Krsna reveah'd his 
Grand Form to Arjjuna on th(‘ eve of the battle 

of Kurnksetra, the latter, Jiis most intimate friend, 
could hardly look at it, though he was endowed 
with divim* vision, and had to cry for the concealment 
of that awful sp(‘ctacle. It is for this la'ason that the 
sujierl) vastness of God is moulded into more conceiv- 
able form of worship in human society. Inspite 
of such moditications, there is always something 
supiTiiatural surrounding the conception of those 
who rec(‘ive tin* homage of men, which it is impossible 
to b(i given up. Every cuirrent religion bow to the 
authority of sonn* one Avho was Dorn as a man, and 

lived and died like other human beings, yet he is 
always invested with (‘xtraordinary powers for proving 
his divine heritagie Our feelings find a check when 
we go to claim him wholly as our own, and this obstacle 
the followers of Caitanya tri(‘d to remove in their new 
interpr(dation of the doctrine of Caitanya. Love God 
as you love your own child, friend or husband, and then 
only vou can attain to the nearness of God under the 

influence of la'al love whieh sulrsists among persons 

of equal status only, t )ii this point Capdidasa says that 
tlie love of th(' moon and cakora (the l)ird poetically 
reprcseut(*d as living by drinking the nectar of the moon) 
is not of this nature, tor both of them are not of 
equal status.^ In the sphere of love, in fact, equality 
is the most important factor. This is the simplification 

w 1 

8uiig Nu. 1!):]. 
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of a most complex problem, and this is the basis of the 
conception of Sahaja or natural love. Of this love, the 
followers of Caitanya san^, and in a new tune. Krsna 
Uas Kaviraj, who in his Caitanya-Carifamrta has embodied 
the teachings of the (jfosvamis, has clearly stated that 
he was writing there about this Sahaja love — 

Canto II, Chap. 2. 

Commentators have twisted the m(*aning of this 
passage without admitting that there is a reference here 
to Sahaja in a technical sense. But there is nothing 
to be frightened at in this manner. Here Sahaja love 
means the natural affection of man used in the worship 
of God. The philosophy of this love had been preached 
by the companions of Caitanya, and the author of the 
Caritarnrta has simply copied from the writings of those 
worthies. So, there is nothing arbitrary in tl)is state- 
ment, and there is also no reference to the Sahajiya 
doctrine as it is practised now, \V(‘ think we ar(‘ not 
committing an otTence of immense magnitude by writing 
this. 

This Madhuryya love, as we have noted before, is 
of four kinds: — (1) Dasya (that of a servant), (2) Sakhya 
(that of a friend;, (3) Vatsalya (that of parents) and 
(4) Srngara or Madhura (that of a 
OrjgiD of the modern Jiusbaud and wife). Of these four kinds 

bahajiya doctrine. ^ 

of emotions, ISrhgara or Madhura is 
said to be the best of all. Madhura is again subdivided 
into Svakiya and Parakiya, of which the latter is the 
better of the two. ‘ Up to this limit the Vaisnavas and 


Tins lias been elaborately dealt with in Chapter II. 
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the Sahajiyas are in perfect agreement, but beyond this 
the Sahajiya branch has separated from the main current, 
and hence this is the turning point of the Sahajiya 
doctrine. The Vaisnavas have not discarded the other 
tliree emotions, tliough they lay special stress on 
Madhura, for it is maintained by them that a devotee 
may adopt any of the four in liis attempt to realise God.* 
Even the followers of Caitanya are classified on the basis 
of the nature of their love falling into these four classes, 
maintaining that they were all equally dear to Caitanya 
inspite of their adopting different emotions. ‘ But the 
Sahajiyas have adopted the Madhura Jlasa only, 
asserting that the mystic doctrine of love rests 
on the foundation of this emotion.** With this 

i 

II 

Cait.-Carit., Canto I, Chap. 4. 

Canto II, Chap. 2. 

(I 

N 

RflgSnugabhajana-Darpiana, pp. 12-13. 
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conception they have separated from the parent stock, 
and working on this principle, they have turned their 
thoughts to a new channel. Though in their theologi- 
cal works they have dealt witli all the four Rasas just 
as they liave l)een treated in tlie works of the earlier 
\"aisnava writers, yet they have practically ignored th(‘ 
other three, holding fast to Madhura alone. Henceforth 
ihrir activities are marked hy characteristic independence 
of thought. We have alreeidy stated that Paraklya 

was t related as an adoptal)le Hasa lik(^ the SvakiyTi by 
the Vaisnavas of the Caitanya school. Though they 
have e:iven preference to Paraklya, yet Svaklyfi has 
not l)e('n discarded by them. On the other band, 
they advanc(al various arguments to ascribe Svakiya 
charaeder to ltrulb;i who was a Paraklya consort of 
Krsna. But the Sahajiyils l)y following a diffeia.mt 

course have gone so far as to declare that Svakiya is 

merely a semblance of love, and that Parakiya stands 
supreme.' It is thus quite (wident that the current 
of the Sabajiya doctrine could no longer how with that of 
Vaisivivism. A separation was tliercfore, effected at this 
junction, and a new branch was formed with teachings 
characteristic of this ideal. This is the first beginning 
of tluH'ost-Caitanya Vaisriava Sahajiya doctrine of Bengal. 

AVe thus Hnd that in th(‘ sphere of Madburyya 

culture, th(‘ Sahajiyas ('ould not think of any other 

Ragfinmy iknurg |'. K*. 

’ <it<f I 

Wt'Stn II 

Hatnasara, p. (».') (ride also Clia[)ter II, above). 
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emotion except that of Madhura, the ideal of conjugal 

love being the only ideal that was adop- 
Ar, lent advocacy Culture, and 

of this ideal. 

this was also of the Paraklyri complex- 
ion. They were so much tmamoured of this new 
ideal tJiat they could not rest satisfied with the teachings 
of the older school, and so they hav(' gone a step ahead 
while dealing with this ideal of Madhuryya. It is well- 
known that the Jiasa of Krsna in the Vmdavana was a 
typical display of the 'Madhura Rasa, but the Sahajiyils 
maintain that this was, in fact, the play of God with the 
human beings under tlie induence of divine power. The 
Bhrigavata says that Krsna so mulliplied himself during 
the Rasa festival that each (jopT found a Krsna sport- 
ing with her. This is nothing hut tlu' manifestation 
of divine power,' and so it is maintained by the Sahajiyfis 
that the Madhuryya of the Rrisa is not pure Mfidhuryya, 
hut Madhuryya mixed up with Aisvaryva." Even 

* 

’Ii;;? C^«11 I 

Jl'ST'SC^ I 

4 ♦ if * 

’ic< aw 1 

camratn^l's 5’9l n!,”! I 

fafTa ii 

i'ai^asara, )». ‘i 

''liftlca cat^isiiaia i 
'si^isa II 

Rasakailambakalika, p, +. 
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such a union is not eonsichu’ed by them free from blame. 
The Bhagavaia (10-33-37) says— “Though the Gopis 
went to Krsna, yet their hu8l)ands bore no spite against 
him, for they would always feel the presence of their 
wives near them — so overwhelmed they were by the 
miraculous power of Krsna.” ’ 

It is not a happy idea that Krsna l)eguiled the 
Gopalas with liis Divine Bower, as if by magic, in oi'der 
to sport with their wives in the forest. Such an act 
cannot go unchalleng^al in human socicdy, so it is 
said that God committed an impious act in the Vrnda- 
vana." Of course, the situation changes, if it is main- 
tained that Krsna was the incarnation of God, but 
with the idea of God, piua' love cannot b(^ l)roiu;ht into 
play,'’ for it subsists only between man and man, hut 
not b(d ween man and God."^ Th(‘ mystic Aladhuryya is 
purely based on earthly sentiment, and it has nothing 
to do with the concej)tion of God." Even the author of 


’ And hence it is said — 

Rati vilas:i-Padd}i:il i, p. 7. 

I! 

Vrhat-Prema-l)hakt i-( 'andrika, p}). S-’). 
I 

Hatnnsiiia, p. •>. 
I 

Rativilasa])ad(lliati, p. 2. 


Ratnasara, p. 7, 
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tho Cciitanya-Caritrunrta has criticised tluit statement 
of the BhriLcavata wliich says that the Gopfs met with Krsna 
under the inllueiice, as it were, of Divine ma^dc. Putting 
forth in the mouth of Krsna, he says that tliis idea was 
unknown either to the Gopis or to Krsna. Th(*y were, 
in fact, enamoured of one another, and met under tlie 
influence of strong ]ov(‘, disregarding all social conven- 
tions. It was the love between man and woman, so some- 
times they could meet together, while at times no 
meeting would take place, as it usually happens in the 
affairs of common love. The idea of Divine magic 
had no place in this love. Then it is said that this sort 
of love should lend colour to Divine love that 
is to be adopted l)y the devotees, and this is the lesson 
tliat is to be learnt from the legend of Vraja.’ 

This was a new ])hilosophy of the spirit of Divine 
love, which was first preached by the followers of 

And — 

5??i I 

r. M. No. r,;-;, p, :j 
c-;! , 

(St'oTC^ II 

ill ®lfil 'ST?', ill «>TCiI I 

5at?l filST 31il H 

'1’^ 5 C? fiisiil I 

fsiCT ifl II 

ii-( sn I 

sc'sifl am*) II 

ac®?i fiia«T <it<f ^fii s'si’f‘1 1 
•s.t'st 'SC® c^ii <)a ij’s II 

Canto I, Cliap. 4. 
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Caitanya in Bengal as the basis of a new faith, and 
they were fully convinced of their own originality. As 
this is purely Post-Caitanya in origin, we cannot reason- 
ably expect to dud any other doctrine' interpreted in 
this light in the Prc-Caitanya period. We have, indeed, a 
Saliajiya element in Tantrikisin, in (he Buddhist and 
the earlier A'aisuava Saliajiya doctrines, but each of 
them had, as we have pointed out, a distinctive 
feature of its own, and was not inil)ued with tlie spirit 
of the Post-Caitanya Saliajiv;! Cult which holds out 
the natural love of man as the best means 
of supreme spiritual realisation, lii the first few Saha- 
jiya hooks that were written on the ])hilosoj)hy of tins 
cult, this idea has l)een elaliorated witli the help of 
instructive allegori(‘s. In order to liave a clear idea 
about the nature of tlie Saliajiya doctrine it is necessary 
that we must review its earliest compositions, to 
which, therefore, we turn our attention at this stage. 


The First Four SahaJ'n/a ll’orks. 


The Kigudhartha-Prakasa\ all has given us the names 
of the first four Saliajiya hooks, thus — 

f n? ^9 i 


Arcorclini^r ( Ins \ ys 

. 7/ ' "'<■ t‘.'l Him Imk, ,n 

feain-akabi-ainrcorrccl^ 
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A (jama Gran I ha. 

Wo li;ivo iu)t ])orn able to iind out a book ol' ih(' 
riaine of ^u^aTnasar.), ])ut there is a work nainod A^aina 
Grantha written by omt who calls himself Viigaler Dfisa, 
in the Calcutta [University Alanuscript Library, Avhich is 
dated lOJo ITS., corresponding’ to 1668 A. 1). (r/V/c the 
copy numbered 1114). In the Amrtarasavalp wLieh in 
the above statement is nLam the fourth place in chrono- 
logical order, there is also a reference to the Agamasara, 
thus — 

w\w C^t'« I 

I p. 19. 

From this statement we know' that A^amasara Avas 
anterior to Amrtarasavali,' and that the l)ook Avas Avritten 
in the form of a dialogue between SiAai and his Avife 
Pfirvatl. The Airaina Grantha named above is also, as 
w(' sliall see ])res(‘ntly, a book of this nature. Hence 
we are inclined to believe that this book is perha])s the 
A^ainasara referrcai to in the Nii^udharthaprakasTivali 
and Amrtarasav'alr A ))rief summary of the wmrk is 
2 :iven lieloAv. 

After the preliminary invocations the Avork practically 
begins thus — 

<71 I 

(71 II etc. 


For further verilicatioiis, please see below. 
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This means that the author is, in this book, 
going to (leal with a subject whieli was narrated by 
Siva to Parvati about the mystic doctrine. They wei’e 
then seated on the mountain oi‘ Kailasa (the heaven of 
Siva\ when Parvati asked Siva al)out the worship of 
Hadhfi and Krsna, Siva said that Hadha and Krsna 
should not be eonsidma'd as possessed of two separate 
bodies, for, in fact, they in niiioii fortn an entity which is 
inseparable. Then follow discussions about the lov(‘ 
amours of Radha and Krsna in Vrndavana, about the 
reasons of Krsna’s various incarnations in dilferent ages, 
and about the birth of Radha and Viraja in the Vinda- 
vana. In the (loloka, they lived in s(*parate houses. 
One day a Sakhi (female friend) of ATraja came to tlie 
house o( Itadha, and found her engaged in love amours 
with Krsna. She related the story to Aii’aja, who in 
grid melted into a riv(‘i\ but Krsna rescued her. Then 
lie punished botli Radha and Aaraja for their jealousy 
with the curse that tln^y should lu'ceme his Parakiya 
wives in the AAmdavana.' AVliat we mark here is that tln^ 
Svakiya wives ot Krsna in the Ooloka aia' becoming his 
Parakiya companions in the Ahiidavana. This is an 
attempt to establish the superiority of the ideal of 
Parakiya over that of the Svakiya, and this, in tla^ 
primary stage of the doctrine, was a necessity which the 
author could not reasonably avoid. The disciples of 
Caitanya had advanced philosophical arguments to trans- 
form the Parakiya character of Jtadha to that of Svakiya, 
but the Agama Grantha seeks thi' opposite path. It 
brings down th(‘ Svaklyas to the standard of the 
Paraklyas, because this is the only ideal thattJie Sahajiyiis 

’ There is also another version of tins story in the Brahma- 
V'aivai’ta-lhirana, Chapter XLIX. 
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advocate. This shows liow the Sahajiyfi doctrine was 
going to be separated from the fold of Vaisnavism witli 
a different ideal. 


The A iUDuhf- lyliiiirarn 

There is a copy of this l)ook in tlie Calcutta University 
Manuscript Library, which l)ears the serial No. o92(). 
The manuscript is dated ]239 B. S., corresponding to 
1832 A. D., and the author of the book is Prema Dasa. 
It should be pointed out that th(‘ work nnmtions Agama- 
sara as an earlier production — 

^ I 

m W P. 8. 

d'he statement of the Nigudhartha-Prakasavali (which 
w(‘ have noted above) to the eff(‘ct that Agamasara was 
written before Anandabhairava, is, therefore, supported 
by the internal evidence of this book also. After the 
piadiminary verse of invocation the work begins in the 
form of a dialogue l)etween a maiden named PadmavatT, 
and a man named Srlkfinta. Padmavatj asks him about 
the meaning of a verse of invocation, and in reply 
Srikanta offers a mystic interpretation saying that the 
culture of the mind cannot 1)e explained by woi-ds of 
mouth, and that the common people cannot understand 
it — 

1 

II p. 1. 

And then he declares that this sort of culture has 
come down from remote anti(juity — 

^ I P. 1. 
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In support of this contention, he, then, offers a few 
illustrations — 

1. Sakti took birth from I lie sweat of Brahman, and 
unitin" witli him produced Brahma, Visnu and Siva. 
They had gone to jiractise austerities on the bank of a 
river, wlnm Ib'ahman went to them in the form of a dead 
body. Brahma loathed it, but Visnu offeri'd three hand- 
fuls of water, while Sivfi, who had known the secret by 
his power of meditation, embraced it and began to dance. 
This satisfied Brahman, who gave him (Siva) Sakti as a 
reward. Siva hesitated saying that h<' could not 
conscientiously accept tin* offer — 

II ]\ ’ 2 . 

Tint Brahman told him that his hesitation was due to 
his not knowiii" who he (Brahman ), Sakti, and he himself 
(Siva) were. At this, the (lou])ts of Siva passed away, 
and he agreed to ae(*ept Sakti, who then advised him to 
adopt her in mystic culture for sujiremo spiritual 
realisation.' 

f II 

^5^1 (Tit tl^1 (Tf^ ! 

^ I! 

i 

W<l*Rii P. 2. 

When Sakti asked about the nature* of tin* mystic* 
worship — 

‘ Htaein we find !))(' i^erin of tlic Saliajiyu eiistoni advocatiti^ 
the company of nomen for spiritual cullure. The idea that Sakti 
is to b(‘ a(]oj)le(l for the sake oT supreme knoAvledi^e is a most 
prominent charaeterisi ic of the Sahajiya doedrine. 
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^iva replied that he had adopted the mystic formula 
called Kiimablj for the purpose — ' 

?? ^1^1 II p. 2. 

Tlien Siva asked for instruction both about the formal 
and the onotional culture " 

^5 Sts II 

Here Sakti introduced the to|»ics of various Lotuses 
and l*onds in dilTerent parts of the body ' — 

^■^5 '5»ii ^tr,5 ii 

f» 5(15 I 

fft C’t^ II etc., pp. 2-3. 


‘ In tlio (\iitan\’:i-( ’:ii*i(iiinrt;i wliit'li i,^ very popular with 
the ^ahajiyas this Kamahlj witli Kiiiiia-(ia\ atrl is spoken of as 
appropriate forniiila to he in mystic worship — - 

I 

'Ihiis itlea has heeii much elaborated hv the Sahajivas, and a 
s^’stem of re^'iilar mystic spiritual culture in the company of w'omen 
with tlic help of such mystic formula has been adopted by them, as 
we liavc pointed out in Cha]>tt‘r II. 

We have noted before ibe clause 
which occurs in this book. This sort of differentiation bet\AH^en 
the formal and the emotional aspects of culture in the philosophical 
treatment of the doctrine has been adopted by the Sahajiya writers, 
as we have pointed out in Chai'ter II. 

^ The subject of Lotuses and Ponds has been elaborately dealt 
with in books like th(‘ Amrt.aratnavali, Dehanirnaj'a, etc. 

2i 
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At the end of this discourse, i^akti passed into a 
state of deatli, and this was rcpeatful lOS times, each 
time Hara taking a hone out of her — 

5^ fftcitcS II 
^ *1^ I 

fflfi II 

j), 3. 

AVitli those 10?^ pieces of boeos ]I;ira formed a i^arlajid. 
Then came Brahma and Visnii to liim, and tliey enqui]-cd 
what relii^ion hewas ffdlowim; in that fashion, Hara 
replied that he was worshippirm Adyfi-Sakti or th(‘ 
Primeval Nature 

^ ) 

m\ II 

j). 3. 

^ Then Brahma and A'isnu learnt tlie doctrine from 
Hara. Thus ends the first part of the first story. The 
second part begins thus : One day Hara and Sakti 
were sitting togtdlier, Avhen Hara asked her where she 

' This .statement ,k1iows what is the aim of tiie Saiiajiyii 
doctrine. The mifure of a man with which ho is born, or more 
jiroperly that which produces lii.s individuality, should be the object 
of culture, so that the natural timdcncies may die a thousand deaths, 
each time leaving an impression in the mind. The collected experi- 
ences of such deaths can put a man on sound sjiiritual footing. 
This is what is called death in life ( ^?!1 ), and the garland of 

bones round the neck of Siva is sMnbolical of his experiencing 
such sjiiritual deaths; he is, therefon*, often mentioned as a typical 
Saliajiya, 
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had boon so long, for he could not find her in the whole 
world even by the force ol‘ his meditation — 

II 

^TtC^ I' 

p. 

{^akti replied that she can ]]e Jaiown, not hy medita- 
tion, hut hy mystic realisation ‘ — 

^'<1 1 

fei ^<1 I! 

p. ;>. 

Then she spoke about a mystic land called Gupta- 
candrapura where, in th(‘ eimiia' ol a six-p(d ailed lotus, 
reside a man and a woman with six damsels on six 
petals — 

^ I 

^ 

m w.^\ ^tc5' 'ii^ I 

^ II 

p. ;l 

Saying this she, with Siva, passed into a state of 
swoon, and went to that mystic land where they saw 
everything. There ^akti explained that it was she who 
manifested herself in both the animate and the inanimate 

’ It is for this reason that all kinds of reli^'ious foruialilies, 
austerities, Yoga, and meditation, etc., are discarded by the Sahajiyas. 
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objects in the form of a hidden potent Force supplying 
encrp^y to the orphans of visiori, liearinp:, touch, smell, 
etc.' — 

br.« I 

■51^ fsfs II 

C^r.«( c?itc^ n 

^5i:s II etc. 

])p, Ihd. 

’When Siva. and Sakti came l)ack to tlieir senses, the 
latter manilesti'd herself in her full pot(nit ialities— 

^ir.^ I 

*ife I 

II p. 1. 

Here ends the first story of the second part. Them 
Padmavati asked who else had known tin’s culture — 

and in reply Srikaiita narrated the second story which 
runs thus — 

In this world there w^as a land called Candrakala- 
grama Avhere lived one Candiaketu by name. He was 
the son of a king and possessed many (|ualities, which 
attracted the mind of Parvati who taught him 

1 The practical realisation of the working of this poteiit 
Force is the princfiial aim of the mystic culture of the Sahajiyas. 
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SahajiyA culture by means of an illustration of eip^ht 
Nayikas, thus — 

In the Sahajapura-^rama there was a kin^ named 
llari-Narriyana. lb' had a minist('r named Jbiairava 
wlm was the worshipp(‘r of KTiIl Om' day he swooned 
wliihi in prayer, V)ur was soon laivivcal hy Kali. He 
had a very uni(|iie exp(‘ri(‘ncM‘ in th;it swoon alx)nt whicli 
he asked Knl], who adviscal him to ^o to Candrakala- 
^riima with live companions to he taui^dit l)y eii»'|it 
Nayikas. Accord iin^dy, lie went I Inna; uatli tlve persons, 
and sat on th(‘ bank of a pond. Si‘ven out of the eit^dit 
^irls canu' tlno’e to bath(‘ in the pond, and one of th(‘ 
men utltnaal the v ord Ilari.” The ij^irls l)e2:'an ^o 
discuss about th(‘ meanini," of this word, Imt th(*y could 
not come to any d(‘cision, and at last lett th(‘ place to 
put the matter to Sulocana who liad remained at home. 
The men also followed them, and ueiit to the abode of 
Sulocana, who ^ave them shelter and Food for the ni^-ht, 
promising to (explain the meaaiiui^^ aft(‘rwards. Then a 
discussion followed about the meaning' of the term “ Hari ” 
which, Sulocana said, nnaant th(‘ Su])rem(‘ lUdm.i* who can 
charm the whole univ(a^^e, and supply j)erpetual enjoy- 
ment of pure bliss. This teaching: went deep into the 
heart of the six men, who llnm returned to their abode 
and made exertions for the realisation of that bliss 
about which they had he ard from the girl. 

The topic then reverts to the discussion of Srikanta 
and Padmavatl, the former sayiim that this religion was 
first adopted hy Pharata, then came Krsna, A idy.ipati, 
Candidasa, Jayadeva, Nityananda and others. 

The aim of the book is to establish the ideal of prac- 
tical cultur(‘ in the company of women. The Ananda- 
bhairava is the first Sahajiya work written on the 
philosophy of such practical culture. 
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Jmrlardimwdil. 

We have a few copies of this l)oolv in the Calcutta 
University manuscript library, and it is also available 
in printed form due to the activities of th(^ Battala 
presses of Calcutta. The book is popularly ascribed to 
Mukunda Oasa. Though the work do(\s not expressly 
refer to Anandabbairava as an earlier production, yet 
it deals with the topics of Sarvadeva, of the eii:;bt 
Nayikcis (two of whom are called Sulocaiia and Sula- 
ksana), and of Sahajapiira, and Candrakanti-^^rama, about 
Avhicb we liave already Inward in the Anandabbairava. 
llelyinp^ on the statemcmt of the XjA;u(.lhaj‘thaprakasaval], 
we can, therefore, say that it was posterior to 
"Vnandabbairava. 

The work mostly deal with the su])jects of spiritual 
technicaliti(‘s. It b(‘^ins with a discussion a1)out tln‘ 
nature' of llasa, liati, IJfjpa, and JUi^a, and shows hno 
they are inter-related. T)n*n w(‘ find bow a worshipper 
should pass throuij^b the dilTerent stai^e^s of spiritual 
culture. At first be should be initiated before a Guru, 
and act according; to his advice, lie should recite' the 
Mantras received from bis s])iritual ^uide at Ibe^ time of 
initiation, and perf(H'm various pious acts under the 
guidance of the Guru. Asakti (religious tendency) will 
thus grow in bis mind, which will gradually lead to K.aga 
and Prema (deep divine love). Then the author lays 
stress upon the knowledge of liumaii body, without 
which, he asserts, imthing can be jierforme'd in the sphere 
of mystic culture. Here we are introduced to the psycho- 
physiological system of the human body. We hear of 
the four corners of the liody guarded by deer. Then 
there are topics of various nerves, lotuses and ponds, of 
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Paramatma living in the Aksaya-Pond over the head, of 
male and female elements in every body, of Sahnjapura, 
Sadanandagrama, Candrakantipuragrama, of eight Nayi- 
kas, and similar subjects. The work thus deals with 
various matters of spiritual significance uhich are 
important features of tlu! modern Sahajiya doctrine. The 
Amrtaratnavall is the first Sahajiya book dealing ela- 
borately with the sul)ject of the gradual development of 
emotions under the guidance of the Guru, and with the 
psycho-physiological system of the human body on 
Trmtric model. 


Jmiiarasdrall. 

Summary. 

There was a lotus pond about 8 Krosa (10 miles) 
away from the hank of a river. The pond contained 
red lotuses in bloom, whose honey flowing in stream 
and passing over this long distance fell into the great 
river. The pond was in the keeping of one called 
Sarvadevil, who appointed five archers to guard it. He 
had also a band of nine followers under th(> leadership 
of one called Savil. One day tliis Sava and his nine 
lieutenants went to steal the e.ssence of lotuses grown 
in the pond. They crossed the river, and entered the 
pond when the darkne.ss of night had just set in. Sava 
was there made a captive, but his nine associates turned 
back. At dawn Sav/i was rele.as6d; in fact his captivity 
was due to his not knowing himself owing to the 
influence of Maya or ignorance. AYlth the dawn of 
consciousness, the bondage of Maya was cut asunder, and 
he was brought back to the realisation of his own nature. 
In the meantime, the nine followers of Sava, sorry 
for his loss, confined themselves at home. Sarvadevn came 
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there one day, and called for Sava, but on being informed 
that he was lost, he ordertal tlie nine follovvtu’s to llnd 
him out on pain of death. They S('arched for him 
without success, and at last became ascetics on th(‘ 
])ank of a river. One day a 1)eautiful girl came to 
bathe in that river. Jler beauty ca])tivat(‘d the lieart 
of all the ascetics, and one among tlii'm followed Inu’, 
while the remaining eight stayed ihei’e as Ijefore. The girl 
was going before th(‘ mam but he swoomal when he looked 
behind. He was, howeviag revived ])y the girl, taken 
to h(‘r al)od(g and called by tin' name of JHiarata, Now, 
to return to the topics of the nine ascetics. One day 
Sava revealed himself to them in human form. Tliere- 
upon three, out of the eight ascetics, waait to Sarvadeva 
to inform him about tlie return of Sava. lie came 
forthwith, and askod Sava to return to his sia’vice, hut 
he refused. Thereupon he Avent back with the three 
ascetics who had gone to inform liim a])out the return 
of Sava. Avhile the lamiaining live ascetics stayed with 
Sava on the bank of the river ILeia^ he otablislnal 
perfect concord among them. The girl again came to 
bathe in th(' riv(a', and tliis time she was followed by 
all the six. AVlien sin* found that slui was thus bi*ing 
followed, sh(* turin‘d to a side of the road, but the men 
stood motionless. At this she ua‘nt^ honu' in all hast(^ 
and sent fbnarata to bring tlu' men to her house. Hr 
came, reviv(*d tln^ m(*n, but when h(‘ h*arnt that they 
were tln^ men of Sarvadeva, he ladrealed to a dense 
forest instead of going to the abode of the girl. When 
thr girl found that tin; men W(;re not turning up, she 
hei'self went to tlnmi and eiinducted them to iiei- own 
abode, and lodged them for tin; night in the beautiful 
garden of tin* out-house. Tln*re sin* sent Inn* six femah* 
companions to test thi'in d’hey came and spoke al)out 
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the Sahajiya, doctrine, maintaining that the first thing 
necessary is the knowledge of one’s own self, and that 
success depends upon a man’s adopting the nature of 
a woman. This discourse convinced the men, and the 
girls left them towards the close of the night. They 
were afterwards admitted into the inner apartment 
where they enjoyed Supreme Bliss. 

The Amrtarasavali deals with the higher aspect of 
the Sahajiya doctrine. It was written on the principle 
of awakening spiritual consciousness by the culture of 
one’s own self, and the subject has 1)een treated here 
in the form of interesting allegories, the significance 
of which will be quite clear from the explanations given 
below. 


Explanations. 

Gauri Das in his Nigudhrirthaprakasavall says that 
Sarvadeva is Paramatmfi (Supreme Soul), and Sava is his 
offspring, the Individual Soul — 

Also I 

About the nine associates of Sava, it is said that five of 
them are the organs of knowledge, while tlie other four 
are the organs of work — 

II 

About the five archers who were appointed to guard the 
lotus pond, it is said that they represent the five arrows 
of Kama (Attraction) — 


25 
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Al)out the lieautiful girl who came to bathe in the river, 
it is said that she pfwsonities Rupa (Divine Heauty) — 

511 I 

One of tlie iiiiie aseeties wlio first followed the L;irl and 
was aft(‘i'wards named Ifharata is IMaiia (Mind) — 

5T5t5 I 

The six damsels who wimt at the bidding of tlie chief i;irl 
to ti'st the six ascetics in the garden of the out-house 
duriti" the nitfhl, are the six (|ualities of Itupa, Rasa, 
Gaiidha, Sparsa, tsahda and \ ilasa, named in the 
Am rtarasa al i as — 

The Xiijnd liarthaprakas;i vali otiers the following explana- 
tions of the si^niticance of these names — 

cw'^r ^ i! 

^fs 5I8??T '"t^'H I 

ftfs^i II 

I 

Lflt C?-j iltll II 

Five of them are, therefore, the live (jualities of eye, ear, 
nose, tomjue and skin, the five origans of knowledge, 
while the sixth represents Vil.isa, as stated in — 

551:?^ Its#l I 
^?i55!;?«ri ?f?i ?#?ii « 
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Bereft of allegories the work imparts the following 
teachings. 

The individual Soul is a sj)ark of the Supreme Soul. 
It is by nature free, hut enters into bondage owing to its 
connection with Milya. Being of divine origin it naturally 
longs for nectar, indicated here by the honey of the 
lotuses. Once going to taste it by stealth, it realised its 
own nature as soon as it liecame free from the influence 
of the senses. The work is very clear on this point 
when it speaks of the release of Sava from captivity — 

Tt5ir.^ fw?i I 

II 

trw I 

-It?’ 's 55rt^ ^ II 

C5‘5#Ti^W? m I 

3tr:? ^5^1 ^c^r.7 n 

ffi® s(t;s; ^s^'i II 

But this does nut speak of the normal state of things, 
for the dawn of consciousness without culture can fall 
in the lot of only a limited few. The Nigudhartha- 
prakasavall explains the significance of this stealing 
thus-’ 

^ I 

Of? li 

The Mmrk, therefore, deals with the principles of 
regular culture. In the sjthcre of this mystic training, 
the inner organs of consciousness are ignored, while 
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the physical org^ans of knowledge, as indicated by Sava^s 
five associates remaining with him, are to be trained. 
The work says that Sava is by nature free, but he cannot 
advance on the path of spirituality, because of his 
connection with the five senses — 

I 

^1 B 

^ 1 -^1 I 
fwt^ SIC? II 

fe" ^ ^ I 

Tb(‘n what is to l)e done ? The sens(‘s should l)e trained, 
and kept under perfect control, — 

1 

This sort of agn'ement between self and the organs 
is a necessary condition for spiritual advancMunent , This 
done, the sight of divim^ beauty (Rupa) encliants the soul, 
and when from that source comes the animation of the 
spirit, the object is attained, and the final eritry into 
the abode of spiritual l)liss is accomplished. This is th(‘ 
nature of Sahajiya culture as taught by the Amrta- 
rasavali, in which we have a brief summary of the 
doctrine expressed in the following terms-- 

5^ ^ jrr»i I 

I 

§1^*1 '»nf^ ww f^f?i II 
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’’Tt^ C^ttC? 

SO '2ft‘t (Til I 

^fc*t it^? '^s^t ^rtf? ?FJi, 

m srtirtu ^fsf;;=® ii 

iPT ^ SJ5 

^5?! 51«1 I! 

®nsc? sitir® ssjfe 

Sif? C»I^ Iit<)1 II etc. 

The same teaching is also emhodied in tlie Ananda- 
bhairava. We find there that one llliairava was deputed 
with five persons to learn the doctrine from the girls 
of Candrakalagrama The following description of these 
live persons are given in the hook — 

’^f'‘S'5 W/fr II 

'5It^ ^ >IC!f ?ICSt I 

?f5^ II 

I 

Their names are — 

ittc^o »itra^ II 
srtt;*! ^ at’R'i ’if'O® i 
^ II 

In the Nigudharthaprakasiivall the following explana- 
tion is given of the significance of these names — 

31^*1 ^ srfit I 

^ 1 , « 
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11^ ^5)? I 

5i< f^^?rtJi ^1 511!:? 5P? II 
^t? 5? I 

^i=! tfa?! fw? II 

So, the training of the origans of knowledgi' is also meant 
here. 

In t)ie Aiiandabhairava, the ^irls are named as — 

^OTT5^ti ^fran I 

^t5pJlc=tl5l JtsTt r 

Tlie Xii;u(}harlha.|)ralvasa,vali says — 

^ ?5C^ [ 

'5!f5 ^1*1 (?p? 5!;? II 

So, they are the same "iris mentioned in the Amrta- 
rasavall under diil’erent names. The only dilTerence is 

that only .six of them are hrou"ht into play in that hook. 

In the piadiminary discourses of the A"amasara, the 
same eight elements are also mentioned under the names 
of CSTS, Wh ^^1, otc. The Nigudhartha.- 

prakasavali says — 

(7t ^trt? f^fsifiTst ^Tff^rrTi ;i 

?ffi s?i^ >ira ?? I 

C*43^Tfff felfslrll II 

f^f?fc=i1 II 

So, the three hooks, Agamas.ira, Anandahhairava, and 
Amratarasavali have worked on the same princi|)le in 
this matter. This sort of agreement in these earlier 
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productions is very convincing. What we mark here 
is the hi^h ideal of the doctrine which is free from the 
materialistic crossness of the later time. It is quite 
evident that the teach inij^s of the Hindu philosophical 
works have been incorporated in these l)ooks, but what 
the Sahajiyas have adopted in this way, they have 
moulded with the stamp of their own r(di"ion 1)y bringing: 
in the topics of lov(‘, beauty, and bliss. The repeated 
references to girls as teachers of the mystic doctrine 
have strengthened the foundation of the belief in th(‘ 
utility of taking female companions in spiritual culture. 

But the women ar(‘ taken not for the pleasure 
of the senses, but for training them in an atmosphere 
of inspiring enjoyment, so that the soul may be fit to 
realise that supreme Bliss which is the very nectar of 
spirituality. The necessity of practical culture was 
advocated on this principle when the Sahajiya doctrine 
first issued forth as an independent religion from the 
fold of Vaisnavism. But the Vaisnavas do not advocate 
this sort of practical culture, and this is the real differ- 
ence which has s(‘parated, as we shall see presently, 
these two currents of religion. Let us now see if we can 
find any approximate date of this separation. 

Mukunda Leva is believed to be the author of the 
Amrtarasrivall, but on close inspection 
i)«t.of«,purai,on, of the coiunits of tile book, this does 
tlof seem to lie absolutely coriect. The writer, wJioevei- 
he may be, says that lie was instructed by IMukunda 
to write the book — 

^ *lt5l 

I 

*15^ II p. 2. 
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Also I 

II p. ;i. 

And ^rtgatll ^tfjl I 

^ f?^Ia ^t!7i Jlt^rl fefjT II p. 23. 

3'hus, it is quite evident that the book Mas M'ritten by 
a disciple of Mukunda. Tlie autbm’ narrates the i'olloM - 
inii story of its composition — 


c^rt^Jitw 5it?t £tf ^’ti ^5^5^ I 

(TlH *1% ^>3 ^1 II 

fit sit '^fsi Jir.it I 

C03?) fctsttr^ii c'stc?! ^T^rii « 
tt^t^ C?5fi <51L?? fo'^il I 

C?! fifsT?, ^t^t ^f3cl r?l?fil II 

iH Jir»o 'ii^ J=iba I 

ift^i 5^ it^t? II 

^t5l ettf'n >2}5Ta I 

fiir^i^ Ti\T\i ill '5tt^ II 
cit«r fii5t<i ?i^]i I 
JI5® «Tf?tr^ ^fiJl fiisi ’Ft^ II 

^Cii? ®r? c’itJtti'ita fe^s irtf^ « 

Jire JT?w ii^ JfTJlt^ i^ii I 

>rfjrf?i 5^.21 'atr»tT^r^ jitcji ii 
C i2|Jtsl^t<51*fCs I 

f^* ? II 
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fw?l c'W ^1 srtw I 

C^ff^l W»I1 I 

>2t5tc<l n 

•5(1-531 ’>rtf’i f^i^l I 

(Tlf ^1^1 5(1551 -sic?! f^f5i1 II 

-5]^ 5^ 5(liv| C^1tltf^03 I 

H’ll^cll Infill 1^1 !■ 

tfll ^5tf,i 1;«11 I 

^•ui 5(1551 <iiii3i c^imr-os II 

CTl -sUl C^t^lf-OBl 311551 ^Ili(3l I 

15^ [sifir.fR i“x’?;1i n 

^ fvi Vfii ^111 ficcii ^iir.i I 

11’?.11 ^flT. 5 IBII fW55l5l ^tr.l II 

^ cwi ^r5(<ii C5(t^ I 

^“vTll ^ffell -5l5l fcm II 

C^t? 5fr.^ ^515( fftll C^’TIt?! 3(ti(;i I 

iir.5J<( ir5 ir.^? II 

C^nitfcriB IC^il 155 lff( I 

C»IlTt< «tf%111 ftfUl fcl^r^ lljfil II pp. 3- i-. 

Tlie author liere states that the mj^stic nature of the 
divine love of Caitanya was known to Svanl pa who commu- 
nicated this to Ka^hunath, from whom Krsna UasaKaviraj 
learnt the seciad. When he was thinking of writing a 
l)ook on this subject, he conceived tlieidea of the Sahajiyfi 
doctrine, and was very (^ager to write on this cult also. 
But fearing that people^ would not understand its true 
significance, he sparingly touched upon the doctrine in his 
Caitanya-Caritamrta, rremaratmivali and Bhaktikalpa- 
latika. His mind, however, did not rest in peace, and 
26 
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at last Ii(‘ received inspiration from Nityananda to give a 
clear exposition to the Sahajiya doctrine. This permission 
he transferred to Mukunda who wrote a hook on this cult. 
But as it was someAvhat difficult for the common people 
to grasp its meaning, the Amrtarasavall was written under 
the guidance of Mukunda l)y one of his disciples. Mu- 
kunda perhaps wrote a hook on the Sahajiya doctrine in 
Sanskrit, as can he guessed from th(‘ expression 

The work under discussion h(‘re 
Avas perhaps Avritten on the mOtlel of that original work. 

According to the author of this book also, Mukunda 
Deva is one of the earliest writers on the Bost-Caitanya 
\haisnava Sahajiy.i cult. As it appears that 
Alulauida was a disciple of Kisna Drisa Kavira j Avho 
died sometime during the closing y(airs of the 
Kith century A.D., the date of the composition of the 
Amrtarasavalj, and of the AmrtaratmTvali also, Avas not 
far remov(‘d from this period. The Agamasara and the 
Anandabhairava were a little earlier than this time. 
Relying on the testimony of th(' Amrtarasavall and 
Nig fidhartliaprakasTi vail, we can, therefore, conclude 
that the modern Sahajiya doctrine of Bengal first issued 
forth as an inde])endent branch from the fold of 
Post*Caitanya ^’aisRavism toAvards the beginning of 
the seventeenth century A.D. 

M'e can even come nearer to an approximate date 
in another way, Rasakadamba is a Post-Caitanya 
A^aisnava work which was Avritten by one Avho l)ore the 
title of Kavi-A^allabha. Th(‘ author has definitely stated 
that the Avork Avas finished in ]520 Saka, corresponding 
to 1598 A.D.' By close inspection of the contents of 

’ The work has been [mbliphed by the Ikhglya Sahitya Parisad, 
Calcutta, and 1 have also given a summary of the book in my 
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the book we find th?it it was written when the Sahajiya 
doetrine was to be formed as a separate cult. 

Kavi- Vallabha lias preached the ideal of Sabaja lov^e 
maintaining that puia^ love is only known to those who 
follow the mode of culture which is based on Anuraga.' 
About this Anuraga, the author says that all the love 
v^hicha youngman feels for his wife, all the affection 
which a doting mother feels for her child, — in a Avord, 
all the secular passions of a person should be spiri- 
tualised and bestowed on God-head, and then only 
will the higher mystic love be achieved.^ The work 
further states that in the culture of love, men should 
adopt the nature of women for the sake of enjoying 
their own self,' an idea which is the basic principle 
of the Sahajiya doctrine also. In uttering the praises 
of Krsna, llukmini says — “ All tin* sages think of you 
with love after uiviiux up austere practices such as 
Japa, Tapa and Yoga, but kindly tell me about your 

‘‘ An Introdiiclion (u ilic Study of the Posl-(Ailanya Sahajiya Cult,” 
])]). 1 l£-U-)2. About thr date ol‘ eoinposition (lie author says ; — 

II 

II p. 16. 

nfl I 

c^T It 

It p. 82 . 

And I 

Also w i pi>. -td-id. 
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Sahaja manifestation wliieh is mystic in nature, and 
explain who you are, where you dwell, and what gives 
you joy,” ^ The use of the term Sahaja in this connec- 
tion is quite significant. The author also refers to an 
ever-permanent place called Nitya-Sthana, and of a 
heaven called Nitya- Vrndfivana where Krsna tastes the 
pleasure of Jlati by hiding himself among the Gopis." 
That the custom of the practical culture of Ivati was in 
vogue at that time is (|ui(e evident from the remark 
that the practice was held in (hwisioii l)y the people 
who could place no faith ir, the tlHM)ry that a man 
can ever adopt the nature of a woman.’ Though 
this is a clear indication of th(‘ existence of th(^ 
Sahajiya Culture towards the latter part of the Kith 
century A.D., yet ther(^ are evidenci's tf) show that th(‘ 
doctrine as it is practis(al iiow was simply going to 
l)e formed at that time. The modern Saha jiyiis hold 
fast to th(‘ ideal of J^ai’akiya, hut tln^ doclrim^ 
preached in the llasakadaml)a is dcfinit(dy l)ased on 
th(‘ Svakiya ideal. YV(‘ have, alia^ady shown that in 

1 

11 

H i». eO. 

II p. 04. 

■' cm H 

m I 

II p, 06. 
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the book we find th?it it was written when the Sahajiya 
doetrine was to be formed as a separate cult. 

Kavi- Vallabha lias preached the ideal of Sabaja lov^e 
maintaining that puia^ love is only known to those who 
follow the mode of culture which is based on Anuraga.' 
About this Anuraga, the author says that all the love 
v^hicha youngman feels for his wife, all the affection 
which a doting mother feels for her child, — in a Avord, 
all the secular passions of a person should be spiri- 
tualised and bestowed on God-head, and then only 
will the higher mystic love be achieved.^ The work 
further states that in the culture of love, men should 
adopt the nature of women for the sake of enjoying 
their own self,' an idea which is the basic principle 
of the Sahajiya doctrine also. In uttering the praises 
of Krsna, llukmini says — “ All tin* sages think of you 
with love after uiviiux up austere practices such as 
Japa, Tapa and Yoga, but kindly tell me about your 

‘‘ An Introdiiclion (u ilic Study of the Posl-(Ailanya Sahajiya Cult,” 
])]). 1 l£-U-)2. About thr date ol‘ eoinposition (lie author says ; — 

II 

II p. 16. 

nfl I 

c^T It 

It p. 82 . 

And I 

Also w i pi>. -td-id. 



m 


HISTORY 


definitely formed even in 1598 A.D., and this proves 
that the modern Sahajiya doctrine did not take its proper 
shape before that date. 

Though the modern Sahajiya cult is thus an offshoot 
^ , of Vaisnavisin, what is the r('ason tliat 

DjlUTentiating cha- ’ ' 

racteristicB of tiif> two the Saliajiyas are disowned by the 

faiths. 

orthodox A''aisnavas, and why do the 
Sahajiyas theniscdves speak of diverging from tlie main 
current? These are (|uostions which have Ix'en satisfac- 
torily answered in tlie Post-Caitanya Sahajiya literature. 
In the Vivarta-Vilfisa it is s,aid that .liva (loswaml 
discarded the Caitanya-Caritainrta for the following 
reasons — 

vi?<3iqri II 

jra '5151 Ulf^5l II 

I 

^fsi; 5 II 

lii^ ^1^ cstr.^^ “R ytw I 

'Sfg ^'"1 hp?Tl?3 II 

^ >51^ S(5H5 I 

fsnsi ^ifil >2fp II 

f 

C3Ft^ #151 st?t»ra II p. 21 . 

Firstly, the fault lies in the exposition of the Parakiya 
doctrine in the Vernacular language. TJie works of the 
Gosw’rmils also deal with the same subject, but they being 
written in Sanskrit are accessible only to those who are 
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versed in that lan^ua^e. Such hooks should not he 
written in the Vernacular, and why ? Because— 

(71 I p- 22. 

‘‘The ideal of such Parakiya love is not possible tor 
the common people to folloAv.” 

In the Amrtarasrivali, the sanu'. argument is advanced 
thus — 

yf]~A II p. 3. 

“ The common people, unahle to grasp the higher 
significance of this spiritual love, will make improper 
use of this ideal, and much mischiid will follow.” 

In the discourse of Caitanya and Ramananda, as 
narrated in the Caitanya-Caritrimrta (Canto II, Chap. VIII) 
Caitanya Deva seems to have entertained the same kind 
of fear when he closed the mouth of Ramananda with 
the palm of his hand. It is also said that he used to hold 
secret meetings at the dead of night for the discussions of 
this sort of love with only a few of his most intimate 
followers, to Avhich other disciples were not admitted. 

Secondly, the Sahajiyas maintain, as we have 
seen in the last chapter as well as in the Anandabhairava, 
that some sort of practical culture is necessary for the 
realisation of the divine love of Parakiya complexion. 
They, therefore, take Parakiya companions for the growth 
of this love, for the training of senses, and for bringing 
this complicated affair within the easy reach of even the 
most common people. We thus find that though the 
Sahajiyas and the Vaisnavas do not materially differ so 
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far as the philosopliy of their doctrine is concerned, 
yet Avhat the latter advocate in theory, the former put 
into actual practice for the purpose of regular culture 
of love. It is for this reason that the theological works 
of both the sects mainly deal vvith the same matters, 
with this difference that in tlie Sahajiya hooks there 
are references to tln‘ ])ractical culture of love, while 
the Vaisnavas simply adopt tin* ideal of ParakiyTi in the 
conception of divine love. 



CHAPTER IV. 

IHE HIGHER ASPECTS OF THE SAHAJIYA DOCTRINE. 

A clear interpretation of the significance of the term 
Sahaja, as used to dc^signate the doctrine of the Sahajiyas, 
is found in the Rrjpnnuga-Pliajana-Harpaiia,* wherein it 
is observed : 

cn 'srtiii i 

cifsi I 

I p. 2, f. n. 

This means that the human beings are subconscious 
personifications of th(‘ Suprmne Soul, and that Love is a 
natural characteristic of the 8uprem(‘ Heing, which man 
possesses by virtue of his birth as a divine inheritance. 
The Sahajiya doctrine, tliend'ore, means the natural 
religion of the human soul aiming at th(‘ culture of Love 
spoken of as tlu' quality with which one is born as a 
hiunan being. In order to understand the fundamental 
principles of the Sahajiya doctrine, we have, therefore, to 
enquire (i) about th(‘ origin of the human soul, (ii) about 
the inborn qualities which it possesses, and (Hi) about 
Love regarded as its natural characteristic. Such preli- 
minary investigations are absolutely necessary at tliis 
stage of our progress in order to entiu’ into the spirit of 
the doctrine which the Sahajiyas have adopted by 
simplifying problems of intricate religious nature. 

‘ A manuBcript in tho poBBensiDii of Wr. Sajanikaiita Dub B.A. of the PravaBJ 
Office, Calcutta. 

27 
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We are quite familiar with the Vedantic teaching that 
The nature of human the individual soul is a spark of the 
Supreme Soul. The Chandogya- 
Upanisad (()-9-2) has the well-known maxim “ Tat 
Tvamasi,” which means that the individual soul is by 
nature allied to the Supreme Soul. Another aphorism of 
this Avork (4-11-1), “ So’h.ini asmi ” (I am He), is 
also of this nature. The Mundaka-Up. (3-8) teaches 
that Prana is born from (he Su[)reme Soul ; and the 
unity of God and man is proclaimed in the Isa-Up. 
(1-7). 'I’he Katha-Up, (1-14, 8-12) asserts that God 
dwells in the hearts of all. This idea of individuality 
coming from the Supreme Reing has also been adopted 
by the Sahajiyas. Tlnw, however, designate the Supreme 
Being by the terms Brahma, Ilari, Visnu, Krsna, Para- 
matmfi according to convenience, and the individual soul 
by JhTitma, Salilia (or Sav.'i), Jiva, etc. This idea about 
the special phraseology employed Ijy the Sahajiyas Avill be 
helpful to Krasp the sense of the quotations noted below. 

The Nigudhartha-Prakasavall says — “Krsna is the 
Supreme Being who resides in the Vaikuntha. 
When He experiences the desire of creation He 
casts a glance towards Maya (Primeval Nature), and 
enters into her womb in the form of a spark. Thus man 
is born with Paramatma encased in the body.” ‘ In the 

^651 ften Aittll <2(^5 II 

c^ttenr^ I 

c>n5 'srtfn it |). 2. 
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AtmA-Nirupani (U. MS. No. 2535) we have — “The 
Supreme Being is conslantly present in this body of ours ; 
in fact, the enercry of God lies hidden within ourselves. 
He is like a burning furnace, and we, the individual souls, 
are like sparks from that blazing source. We are created 
from the energy of God.” ^ The llasatattva observes — 
“ There are two beings in this body of ours, one of whom 
is called Paramatma, and the other JivTitma, the former 
reigning over this mortal frame.” " 

The Vrhat-Premabhakti-Candrika maintains that pro- 
duction really begins as the result of the union of man 
and woman. 'J’he Supreme comes into the body as 

soon as it is formed, and then comes Mayfi or Ignorance 
making us forget our divine inheritance.'* So, it naturally 


m I 

♦ * ♦ * 

♦ * * * 

cn^ I 

PI). 1 - 2 . 

^C1) 'NlCf 5^ I 

"tftcufl <11^ nn’Tl’sn I 

p. 2, 

fiin? 'S'5 iir«FK« II 
^ I 

015 55 II 

♦ ♦ ♦ ♦ 
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follows that if wo can ai^aiii arouse in ourselv(\s tin 
consciousness of our noble heritai^e, we can (visily re- 
(vstablish our connection with God. Tliis is a spiritual 
truth of pjreat sii,nuticancc. 

We thus tincl that the SahajiyTis also believe that 
'phe natural heritage uiau is borii witli tile Spark of God, but 
he forc^ets his own diviiu^ oric^in due to 
the influence of Maya. It is the common teaching of 
some philosophical works that thoii^^b man is born with 
the essence of God, yet it is illusion, indiscrimination and 
attachment that separate him from (Jod, and bind him 
in the bondage of the world (Sarnkbya, G-lfl ; Yoga, 2-2d, 
etc.), from which he can be released by spiritual know- 
ledge (Chand. -Up., 7-1-3 ; Katha-Up., 2-2-12; Sarnkbya, 
1-101; Yoga, 2-26; Isa-T'p., 1-11, etc.). The Sahajiyas 
do not like to trouble thems(dv(‘s with intellectual specula- 
tions of various kind in order to And out the nature of 
this bondage, and the means of elTecting the release, but 
they go diri'ct to the simple truth that as man comes from 
God he possesses divine fjualities in him, the full mani- 
festation of which will make him reseml)le God, and bring 
about emancipation. In this way, they have followed the 
most natural course which is the easiest of all, and have 
simplified a very complicated problem, the solution of 


* * w 

C=H<«I| <2(7 fJI* II 

p. ;i. 


Also '2ifr?i I 


Rasaratnasara, p. ] 1. 
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which has taxed the brains of the l)est thinkers of all 
the religions of the world. 

In dealing with this mritter the Sahajiyas, in the 
The inborn quaiiiieH Urst plae(‘, maintain that by birth man 
^ets a human form, but it is the 
develof>ment of the divine qualities in him that gives 
him the true character of a man. The Itatnasara (U. 
MS. No. 1111) obs(‘rve8 ^ “ All lives are created as 
the result of the imion of tlie male and the female 
elements, and so ar(‘ human ])eings also. Under a 
favourabh' oppoil unity God comes in the human body 
with all ills natural characteristics, and the new form is 
nothini," but a moditied image of God, so man belongs to 
tli(^ family of God. lIow(‘ver transformed may man be 
by virtue of his birth, th(‘ divine elenumt in him cannot 
remain cojicealed, and those of them who manifest this 
divine character to its fullest textimt are called gods. 
These god-like men ere technically designated by the 

‘ 1 

c^'c^ I 

cm*. « 

I 

II 

1 

JRtf^ ''IlCfl II 

» * * « 

’iff I 

'«C‘I 'SIM II 
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Sahajiyas by the term Svatasiddha as well as by iSuddha- 
sattva and Sahaja, etc.” 

The author hero speaks of the Svatasiddha men only, 
and this naturally leads us to the enquiry — what other 
kinds of men there are from whom they 
Mi ri ciusBiiioii. have been so singled out ? It is said 
that the human beings are principally 
divided into two classes — (<) those who are naturally 
free, and (n) those who are bound in the bondage of 
the world — 


And — 


-Sit? II 

^ I 

^5 ^tfff n 

(TT? f W Ii 

(U. MS. Ko. 501, p. 5.) 

(Pll Jf5 I 

llatnasilra, p. 182. 


W^e thus find that gods like Brahma, Indra and 
others are naturally free. Those among us who can 
resemble them in perfection are, therefore, god-like 
persons of the first class, and they, but not those of 
the other class who bein" concentered all in self are 
attached to worldly things, are the ideal beings of the 
Sahajiyas. It is in the men of the first class that divine 
qualities are found developed to their fullest extent. Now, 
what are these qualities the development of which imprints 
on men the character of God ? This enquiry will lead 
to the natural characteristics of the ideal Sahaja man. 
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The narration of the qualities of those who are termed 
Sthitaprajha (men of undisturbed temperament) in 
the Gitn (2-56-61) is somewhat of this nature. In the 
Vivarta-Vilasa it is stated that only those who are of stable 
nature can unde^rstand this doctrine of human perfec- 
tion. ‘ It is further said that men of unstable character 
are really the untouchable, and they are despised by 
the whole world We thus find that ^reat stress is laid on 
the mental equilibrium of men, as signified by the term 
Sthitaprajha used in the Gita. The Rativilasapaddhati, 
however, says — “Those who are Svatasiddha (or saintly 
by nature) live in the ideal land of Vrndavana which is 
illurainat(‘d with all brilliance. Tin'- minds of th(3se men 
cannot rest circumscribed within the limit of creation. 
They are somewhat extraordinary in nature, and mdtlnu’ 
material nor immaterial propensities can be ascribed to 
them, duller are imm of pure love-, and so it is said that 
lh(‘y resemble the Suj)reme Being.” ’ 


* »lr<i I 
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Here we are introduced to the topic of love which 
is spoken of as an attribute of God as well as of the 
Svatasiddha or Suddhasattva man, but 
iiie cb;ini(‘t6ri3iics cauiiot ^row in a man unless 

of love. 

lie has attained to a state of perfection 
which is beyond the influence of Satya, Rajas and Tamab, 
the three qualities of primal nature which work at the 
basis of all creation.' Once tlie ground is so prepared, 
love finds scope of luxurint c^rowth in the lieart of the 
Suddhasattva man. “Pure lov(' is not a thing of this 
world ; it experiences highest development in the minds of 
those who are Svatasiddha or saintly by nature'. Such 
men beggar description of any kind, for they are free 
from the influence of liirtli and death. Arguments can be 
ad(luc(‘(l to prove the nature of common love, but not that 
of th(‘ Svatasiddha men. If it be said that it is a thing 
of this world, tlien it is transient, l)ut it cannot be so, 
for it is an attribute of God who <uiTers no change.” ■ 

Hal I vili^a- 1’., p. 17. 
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Another characteristic of the Svatasiddha man is 
that he is the master of himself. The Rativilasapaddhati 
says — Under a mystic influence men roam hither and 
thither (being guided by the impulses of desire), but 
those who are Svatasiddha rule over their own domain 
of self. They are well-established in what may be 
called their own land, and do not move a step astray 
even under the influence of blind Fate. When they move, 
it is because they wish to do so, but they never serve 
another’s will, nor even of Fate’s. Being thus born 
truly as men, they are called Svatasiddha.” ^ 

In the Padas of Candidasa there is a song which deals 
with the characteristics of those who may really be 
(mtitled to the appellation of men. It runs as follows : — 
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[Song No. ,sl‘) of the Parisad Ed., compared with 
other versions.] 

“We all speak of man, hut what are the real 
characteristics of man is not known to all. 

Man is the gem, the very life of creation, and he is 
formed of the very best things that can captivate our 
imagination. Many of us are deceived by looking into 
the visible exterior, but do not peep into the secret 
wherein lies the real foundation of manhood. 

The truth is that love makes the man, — love which 
is not of this world, but of a kind which is superb. 
A man worth the name must know this sort of love. 

The ideal man lives like the dead though alive. 

The chief cliaracteristic of man is that he should 
possess all noble emotions — the very best that we can 
conceive. 

Such men are, indeed, rare, and extraordinary are 
also their manners. Caijdidasa says that all rare things 
are grouped in man, and mysterious are his ways.” 

The idea that man should live like the dead though 
alive, leads us to another characteristic of the Suddha- 
sattva man upon which the Sahajiyas lay great stress. 
It is repeatedly asserted by them that in the sphere 
of mystic culture a man should adopt the nature of a 
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Monian. This means that the man of the nature of 
a \vomjm sliould have liis passions under perfect control, 
and up the qualities of sex altogether. This is no 

douht living more dead than alive, hut it is said that 
ihis is the real human nature, the attainment of which 
brings in Moksa or emancipation.' 

We have thus gone through some of the chief 
charaeteristics of th(‘ Suddhasatt va, otherwise called 
Svatasiddlia or Sahaia men. Tliey should 

Suniiniirv, • 

1)(‘ godly in eliaraeUn’, lull of devotion, 
unattached to uoj'Idly tilings, master of their passions, 
unenvious, hurnhh st ot the huml)l<‘, peaceful at heart, 
unconcerned at harm doiH‘ to tlumi, of undisturlied 
temperament, full of love and all otln'r nohh' emotions, 
more dead than alive, and of the nature of a woman. 
These are qualities which a man should possess. 

Thus far we hav(‘ dealt with the qualities of the 
Svatasiddlia man, but as \ve havi' seen that the indivi- 
dual soul conu's from the Paramatina, 
1 aianutma in juiturc of mall caunot he rightly 

uiuler.'^tood -without an enquiry into the 
nature of that Supreme Beinir. ( >ur stereotyped con- 
ception about raraimitma is that all the worlds emanated 
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from him, and that he rules over all individual forms/ 
but the Sahajiyas have their own way of explaining the 
nature of this Great Heinj;. They say that he is the 
fountaiT) ol eonstaiiL joy who knows no i^rief, and that 
in these eharaeteristie^ he is identical with the ideal 
Sahaja man.- It is further statetl that h(‘ is the purest 
of the pure, aiul that he is horn as a Suddhasattva man 
when he exp('ri«'iices th(^ desiia' of ('U joying* the pleasures 
of love. Thoui^h both Kania aiid Ib’ema oriij^inate in 
him, yet the fornu'r is ad\a‘rsn to his nature, while the 
latter is quite natural to liini. The male and th(‘ female 
elements remain in a state of ])ej*petLial union in him, 
and he enjoys the pleasur(‘ of such union without any 
interruption, in which characteristic he represents the ideal 
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Sahaja man. As he is ever joyful, so he is said to live 
in a land of perpetual joy.' 

It is thus quite evident that both love and joy are consi- 

God'H love univore.!. attributes ot (Jod. But just 

as joy is perpetual in him, so his love is 
also of universal character It pervades the whole world, 
and does not forsake even th(‘ smallest insect of creation. 
The Rasaratnasara observes — 

“ God sports with love in th(‘ whole universe, even 
the Primeval Nature is i^oin^' mad after this love. The 
movenuaits of the planets and the stars proclaim this 
love, and the oceans and the waves l)ear testimony to it. 
The play of Divine love is visible everywhere, and in 
evf'ry houseliold. It can be felt as much in enjoyment, 
as in austerities and ailments. The fact that God is 
love, is proclaimed l)y every object of creation.’’ ^ 
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Having thus spoken about love and joy, we come to 
God « beauty la all- ^he topic of the beauty of God, for we 
pervadiuR. know that love, beauty and bliss go 

together. The appreciation of the beauty of God pri- 
marily depends upon the conception that He is present 
in every object, and in every phenomenon of nature 
The all-pervading character of God has been described 
in various ways by the poets and philosophers of all ages 
and climes, and this idea is a common characteristic of 
all the religious systems of the world. Though we are 
thus quite familiar with the subject, yet wc cannot 
rest satisfied without enquiring how the Sahajiyas have 
dealt with this matter, for wc are here dealing with the 
Sahajiya doctrine. The Ratnasara says — 
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7' ^1, i 

-sitf^, ^t^5i II 

p. S9. 

We lia ve :ilso <‘i navrat ion of this kind in the S\^ar i 
pahalpatarn (XT. ^IS. No. ‘Aa2H) — 
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^5f^ >14 II 
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p. 2, 

We thus find that ( Jod is tlio life of all, JIo is both 
Kama and Ihanna, both the body and its shadow. He 
manifests llimsfdf as Maya for tin* sak(^ of creation; He 
creates, preseiaavs and dt'stroys. He is cartli, water, and 
sky, pr(*sentin”' Himself in tlu^ moval)le and the im- 
movable o])iecls. He is hummer and thirst in th(‘. body, as 
well as lieat and cold, grief, i^n’ced and illusion. AMhat is 
born, therein he is, and what dies, he is there also. He is 
ill the snake that liites, and in the physician who cures. 
This is the mysterious natur(' of (lod, wherein is mani 
tested the marvellous beauty of that Supreme Being. 

These are some of the chief characteristics of Para- 
matma. He is ever full of love, full of joy, and His 
beauty pervades the whole universe. The Sahajiyas 
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lay special stress on these three characteristics, because 
they have their doctrine based on the culture of love, 
beauty and bliss. Now, the Upanisads maintain that 
the realisation of Brahma brings in liberation and 
immortality (Tait. Up., 2-1-1 ; Ch. Up., 7-26-2 ; Svet. 
Up., 3-8; Mund. Up., 3-2-6, etc.). The Sahajiyas also 
say that the knowledge of Paramatma is the suninmm 
homm of human life — 

ssfs) «rf»fr3 1 

Rasaratnasara, p. 50. 

It is also maintained that only the grace of the 
Supreme Being can reveal the mysteries of supreme 
knowledge to one who can realise Him in the mind. The 
experience of spiritual joy indicates the dawn of con- 
sciousness on one hand, and the passing away of the 
darkness of ignorance on tlie other.’ In the Amrtarasa- 
vail we have — 
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often speak of Sahaja in a light mood, but how 
is it that they do not see what is there in this mode of 
culture ! The highest ideal of the doctrine is the rea- 
lisation of Paraniatma, in whom rests the whole world, 
and whose absence means death to all. He who knows 
Him attains immortality.” 

So we find that much importance is attached to the 
knowledge of Paramatma, the realisation of whom is held 
out liere as the aim of the Sahajiya doctrine. But how 
can such realisation advance one in the matter of 
spirituality ? We know that the individual soul is a spark 
of the Supreme Soul, from which it follows that the former 
should he of the nature of the latter, for the sweetness of 
sugar is even present in an atom separated from the lump. 
So, the knowledge that Paramatma is naturally full of 
love, full of joy, and full of beauty, brings in the idea 
that our individual soul also possesses these character- 
istics, and this is tl)e lirst step towards spiritual advan- 
cement. It is only for this reason that so much impor- 
tance is attached to the knowledge of Paramatma. it 
is well-known that the Sahajiyas ar(' Parakiyfis. In 
tliis aspect of the religion, the doctrine is identifi(‘d 
witli the knowledge of Para or Paramatma, as stated in — 

But some sort of culture is necessary for the reali- 
sation of the spiritual truth of this kind. Men are of 
dilferent temperaments, and of varied 
NcceB8it> of tastes and caT)acities, The beauty that 
captivates th(5 heart of one, may appear 
uninteresting to another; besides, all of us do not possess 
the same capacity of appreciation. If the matter comes 
to such a pass when some sort of limited beauty is to 
be appreciated with the help of our physical organs 
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there will be no end of disagreement and confusion, 
when universal beauty of the kind narrated below has 
to be enjoyed with the help of our mental faculties — 
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“ The river of bliss is flowing in the Vraja, the 
city of beauty. It overflowed its bank, and a wave 
touched the heart of Caitanya, generating in him a 
tempest of love. There are many who exercise mental 
faculties to create a standard of beauty, but they do not 
even get the scent of that universal beauty which is 
the source of perpetual enjoyment. The current of 
beauty is rolling over the whole world investing it with 
the charm of molten gold, visible only to those who 
know how to appreciate it. No verbal instruction can 
create that instinct, but once it is created, it brings joy 
even to the most unhappy minds.” 

The wave that touched the heart of Caitanya may 
pass over many of us without leaving any impression 
in our mind. Those who like him have the spiritual 
instinct developed by nature, for them no culture is 
necessary, for they get it like the instinct of infants 
who from birth know how to suck the breast of the 
mother. But unfortunately, in many of us that vision 
is clouded, and it is for the men of this type that 
spiritual training is necessary for the growth of that 
power which lies latent or paralysed. The Kupanuga- 
Bhajana-Darpana says — 
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“ Thougli Sahaja love does not depend upon any 
training, yet culture is necessary at the primary stage. 
Affection is quite natural to a mother, but those who 
are of perverted mind, require instruction for the 
generation of that love. Similarly, the love of God is 
also natural to every individual, but in those persons 
who are hound in the worldly ties, it is not manifested 
until generated by proper culture.” 

Culture is, therefore, necessary for training the mind 
of the common people, but there is an amount of 
mysticism in this culture to which one cannot enter 
without the help of a Guru. Mere reading or hearing 
cannot give that spiritual insight which opens the door of 
universal beauty and perpetual enjoyment, There is a 
peculiar way of looking into tlie manifestations of 
nature, holding love as an important factor on the basis 
of which every phenomenon should he interpreted. This 
is the special feature of the Sahajiya doctrine. But 
there is still a higher aspect of this culture in which 
there is greater mysticism, to which we turn our atten- 
tion at this stage. 

Hereinbefore we have dealt with several aspects of 
The foiiowere of this Sahajiya doctrine as they are found 

treated in the Sahajiya literature, but 
something more remains to be said which is undoubtedly 
of a very important nature. It may also be reasonably 
expected of us that we should make a statement about 
what we have heard from the Sahajiyas themselves 
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speaking about their own religion. In fact, we have mixed 
with them with the eagerness of an inquisitive truth- 
seeker, and found them divided into various sects, each 
following a particular mode of culture narrated before. 
But the very best ideal, as it is called, of the Sahajiya 
doctrine is advocated by a considerable section of the 
cultured Sahajiyas, whose character and attainments 
have filled us with admiration. It is about this aspect 
of the doctrine that we are goiru; to discuss in this place. 

Though the Sahajiyas are the followers of Kadha and 
. .. Krsna, vet in this particular aspect of 
of the terms i^adha culturc they have no conception about 
iiud Kr^na, personal existtmce of Krsna. 

They use the term Krsna simply to signify an idea, 
and the term Kadha is also used by them in the 
same manner. In the first place, they diiTerentiate 
between Krsna of the Yadu race, and Knsna of the 
Vrndavana. The Rativilasa-Paddhati says — “ Krsna of 
the race of Yadu is quite dilferent from that Krsna who 
is known as the son of a milkman. The latter always 
resides in the Vrndavana, while the former has no ever- 
permanent residence, for he experiences births and 
deaths.”^ Even the idea of Krsna as the God-head is 
not advocated by these men. Dvija Candidasa writes — 
“ The God who resides in the conventional Ksiroda- 
Samudra (ocean of milk) comes into and goes away from 
this world through repeated births and deaths just as 
ordinary men do ; he should, therefore, be considered not 
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better than them in any way.” ^ It is also asserted that 
those who think of Krsna as God, follow an ideal which 
leads to a different goal." In the Caitanya-Caritamrta we 
have also teachings of this nature. It says — Krsna is to 
he attained by adopting the emotion pc'culiar to Vraja, 
where there is no conception about him as God,” and 
that “Krsna is the Rasa personified, and Radha is th(‘ 
personification of love, while the land of Vraja has its 
existence only in the sphere of emotion.” '^ It will thus 
appear quite clear that both the Sahajiyas and the A^ais- 
navas do not use the terms Radha, Krsna and Vrndavana 
in the sense in which they are commonly used. In fact 
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they have special conceptions centered round the ideas 
of these terms, upon which is laid the foundation of a 
sort of spiritual culture which is wholly of mystic 
nature. ^ 

At this stage let us step into the domain of physical 
Science for a short while. It is stated that “ matter is 
the stuff or the material of which bodies 
Matter aud Energy, are composcd, the molecules of which 
are held together by means of a force 
called the Intermolecular Forced This force is at the 
root of the figuration of bodies. It follows, therefore, 
that no formation or creation would have been possible, 
had there been no such force to hold together the 
particles of matters. It is also assumed that “ the mole- 
cules of a body are not at rest but always in a state of 
rapid motion, due to which there is a tendency of the 
body to expand.’’ This is called the molecular Energy 
of the body. The idea of matter is thus associated with 
the idea of its inherent energy, and of the force of attrac- 
tion holding together the adjacent parts, which mani- 
fests itself in the form of the force of Gravitation. 
These are some of the fundamental properties of matter, 
the idea of which will help us to enter into the secret of 
the mystic faith we are going to describe here. 
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It should be borne in mind that this material element 
of nature is designated by the term Krsna, and its in- 
herent Energy by Radba. As the 

Kryna is Matter, . j • i • ii ii. 

and Uadha the Energy, (energy IS Contained m the matter, so 
Krsna is said to he the Adhixra or 
Asraya (receptacle) which holds the energy iladha.^ 
The relation between Krsna and Itadha is thus the 
relation of a vessel with its content or Visaya. They 
are so correlated that one cannot be conceived without 
the other, and in the union of th(^ two li(‘s the mystery 
of creation." This doctrine of Adhara is to be the basis 
of spiritual knowledge.'^ 

The Matter and its Energy are also considered to be 
the dual manifestations of the same cause, the former 
being designated technic illy by the terms 
Their reiationaiiif). Kjiina 01’ Kaiidarpa, while the latter 
by Madana.' They are also respectively 
called Purusa and Prakrti, the one being represented 
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by Krsna, and the other by lladha.^ This Purusa and 
the Prakrti are so closely united by bond of love that 
the separation of one means the death of the other. ^ 
This is also a scientific truth that without energy matter 
becomes lifeless, while without matter no energy can 
find a stay. This intimate union of Purusa and Prakrti 
(of Krsna and Radha) is figuratively expressed with 
the help of the simile of unreserved union of man and 
woman, ^ and this is the basis of spiiitual culture estab- 
lished on the Srngara ideal. 

Philosophical 8p('culations about the relationship of 
Purusa and : rakrti are found in the literature of other 
schools also. They have been specially the subject of 
discussion in the Sariakhya system, in some of the 
Pahcarntra Saihhitas, in the Rhaj^avata, the Gitn, the 
Puraiias, and in the works of the later Vaisnavas like 
Ramanuja, Anandatirtha, Kimbarka, Ramananda, and 
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Vallabha.^ The relation between Prakrti and Purusa in 
the Sarakhya system is like that of a woman seated on 
the shoulder of a man making him subservient to her 
will, but in tlie Vaisnava religion of Bengal she is united 
with Purusa in the close embrace of love. The teachers 
of the other systems have indulged in abstract philosophi- 
cal spc'culations in going to find out the nature of this 
intimate relationship, but those; of the Caitanya school have 
adopted the ideal of love as it exists between a lover and 
his beloved. Badba is to them not only the manifestation 
of the facully of Joy embodied in Krsna,' but she 
represents his full potemtiality, nnd in union is attached to 
him like musk and its scent, or fire and its heat.'^ The 
idea of such inseparable union in the romantic sphere of 
love is the keystone of the modern Vaisnavism of Bengal 
which has also been adopted by the Sahajiyas in 
developing tbeir mystic cult. 

Let us now see what is meant by the statement that 
Kama and Madana is represented by 
Explanation. Krsua and Iladha. Kama (popularly 

known as Cupid) is believed to be armed with arrows 

1 Fide R, G. Rhandarkar’s Vaisnavism and Saivism, pp. 

1-80. 

Ujjvalanllamani. 

Ka(.^aca of Svarupa. 

5^ C®f it3f II 

■'iBr sitft ’Ft » 

^ ’TTl I 

Cait.-Carit., Canto I, Chap. 4. 



HIGHER ASPECTS 


t>;i6 

with the help of which he sports in the whole world. 
These arrows are not of steel, hut of tender materials 
which can touch the feelings, and raise the waves of love 
at every stroke. Tht^y work, thorcd’ore, wholly in tlie 
sphere of emotion, for they are meant for th(' gcmeration 
of love. Now, tlie slight of the moon, the scumt of the 
flower, tlie hearing of melodious sound, the toucli of soft 
breezes, and the taste of charming sweets, can eacli glad- 
den an organ of sense and create attachment, hut think of 
the object which can at once captivate all the senses ! 
Surely the lov(^ thus produced will be perfect in every 
respect. In Indian mythology, therefoia', the arrows of 
Cupid are said to he of five kinds. Hy designating Krsua 
as Kama it is nu'ant that He possesses all tin* attribute's 
which can captivate the senses and attract the minds of 
all.^ Eildha, on the other hand, symbolises Madana, for 
she always longs for union with Kfsn:i. Like (‘ne^rgy she 
cannot stand alone, hut must have repose in the bosom 
of that eternal Matter which is her main stay. This 
longing or attraction manifested in a symbolical way is 
usually called Love. 

That this conception of Iladha and Krsna lies purely 
in the immaterial sphere, has also been 

The concepUoii lies 

wholly in immiiteri;.! witnessed by the author of the Caitanya- 

Bphere. ^ ^ 

Caritamrta thus" — “The young Madana 
of the Vrndavana has no physical existence. He is to be 

^1^^ >1^ re's m II 

'Sf15(il5 It 

RatnasSra, p. 88. 
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worshipped with the mystic formula of Kama. He is 
so powerful that he can attract the heart of the whole 
world.” This power of attraction is figuratively termed 
as arrows, and in its hii]^h(‘st aspect the Sahajiya culture is 
based upon this of mystic attraction. Candidasa says 
that the Sahajiya culture is to be observ ed with the help 
of emotional arrows.' The Vivarta-Vilasa maintains 
that the mystic culture should be l);ised upon the 
principle of arrows.^ This mc^ans that all the senses 
sliould be eruj^a^ed in realisini; the mysteries of love, 
symbolically spoktui of as offering services to Krsna.’^ 
The ears should lotu^ for the melodinus sound of his 
flute, the nose for the smell of his body, the eyes for 
the beauty of his person, the t online for the nectar of 
Ills lips, and above all, a desire for union with him.” ' 

I 

Canto II, (dial). 8. 

(’aiiilldasa’s Paduvall (P. E.), Son" No. 764. 

N. B . — Not but 5ffs!;:5 as quoted iu the Vdvarta-Vilasa, 

p. 40. 

’ISI* I p. 10. 

® I Vnd, p. 63. 

‘ ^«ftt I 

^ 'STS sit’TTC'S 1 
'5T^t? «itc»( n 
cHt'51 ffS»R 'SITW I 
C<rf>T 515*1 '5TfTt'® H 
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When love is generated of such intensity, it cannot he 
cheeked by any means, as is expressed in a song of 
Candidasa noted below.* The lesson it imparts is that 
all the senses should he employed for spiritual realisa- 
tion 

In the quotations noted above there are references 
H is purely Byaibo- thc physical featuies of Krsna, who 
has thus been made practically finite in 
conception for bringing him within the sphere of human 
love. How can then this love influence the mind when 
the imagination works in the immaterial sphere ? It is 
said that the material should lie converted into the 
immaterial,'* or in other words, tlie progress is from thc 

I 

Jlfk fV *1tC? C^I fsft f etc. 

Sudliamrta-Kanika, ]). )0. 

’ ill ijin cn I 

nw 5ffIC'5 5tv II 

r£l a I 

?lt5 51t5| =11 S|T5| C?1 H 

lil ^15 ^11’ I 

'51^^ ntv '5l?l »t^ II etc. 

Son^ No. 869. 

I 

Nigufjhartlia-Praka^vall, p. 20. 

s tfitf I 

Vivarta-Vilasa, p. 37. 


Also 


Vrhat-Premabhakti-Candrika, p. 24. 
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concrete to the abstract ideas/ Not only should such 
transformation be effected in the conception of Rad ha 
and Krsijia, but Vrndavana, the place of their amorous 
sports, must also have a similar application. So it is said 
that this Vrndavana has a myst(‘rious existence in the 
pleasant feelings of the mind/ We shall now see what 
sort of spiritual culture is based upon the conception of 
this kind. 

To begin with, let us peep into the secret concerning 
the formation of objects. It should be 

How ia Nature atu- . i • i • iii.ii 

died for spiritual remembered in this connection that the 
knowledge. whole uiiiverse is created from tbe 

union of Matter and Energy (Krsna and liadha), or in 
other words, every object of nature has Purusa and 
Prakrti united in the inseparable bond of love.^ This 
idea at once brings in the conception that there is unity 
between self and the rest of the world, and that there 
is essentially no difference between one object and 
another.'* This is the very foundation of the feeling of 
universal love. 

' ?ii’t I 

Nig-udhartha-Piak^vall, p. 9. 

KagakadainbakalikS, p. 20. 

And I2ffb5 5^ Cff 'Site? II 

Arartaratnavall, p. 4. 

Also I 

Bhrngaratnavall, p. 3. 

* C^'ll 511^ I 

? <iiT II 

RasaratnasRra, p. 89. 
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Secondly. The mysteries of creation should be 
viewed from another most important standpoint. It 
should be observed or rather perfectly realised that love, 
as we have said before, is the cement in the union of 
Matter and Energy, and that it is constantly at play 
with all objects of nature ^ according to some universal 
law which is maintaining the order of creation. “ The 
idea of this never-ending play of Energy with love is 
to be nurtured by putting in the background the concep- 
tion of the attributes of the Eternal Matter called mystic 
Kama, and the mysteries of creation is to be solved on 
this ideal.^ Culture based on a conception like this is 


1 I 

Vivarta-Vilasa, p. 72. 
II 

I) I^id, p* 

And I 

II 

Cait.-Carit., Canto II, Chap). 8. 

And '«I'gT^r*< I 

Vivarta-Vilasa, jjp. 13 and 15. 

J{?1^ 3[If^ I 

^tCil II 

Rasatattvasara, p. 5. 
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the best form of culture/ which is to be secretly prac- 
tised in the mind.‘^ 

Thirdly. Love is technically termed attraction, and 
it manifests itself as much in the force 
Love.^^ C)f gravitation as in the hankering of one 

soul for union with another soul. Science 
has proved that the attraction between two kinds of 
electricity is of the same nature as that existing between 
two poles of magnets. So, the apparent differences 
lie only in the form of manifestation, but there is 
essentially no real difference of any kind. Love is 
practically the gravitation of the soul, and when it em- 
braces like earth all the objects of nature, its mission is 
fulfilled with the attainment of its highest aim. 

The object of this love is to bring in a state of 
perfection in every object. The male 
evoi^ution.’^°^^ female elements of creation 

taken separately are simply halves of 
an ideal whole, and it is only through love that they 
become perfect again in union. It is the law of nature 
that for the preservation of species procreation should 
only begin from the perfect stage. As youth is the 
best time of production, so is the sentiment of love 
uppermost in the minds of the youth. Every new-born 
baby testifies to the victory of love, and it is so all- 
pervading that even the smallest insect is within the 
sphere of its influence. Elower is popularly believed 
to be an inanimate object, but in this aspect of culture 


31 


Vrhat-Premabhakii-Candrika, j). 15. 
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it is the blossom of love. Nature has given it beauty 
and honey to make it attractive. Bees are drawn towards 
it, and then begins fertilisation which results in the 
production of seeds. As soon as this is done, the petals 
begin to fall off, but that does not mean the death of 
the flower. It is rather the effect of tlie attainment of 
perfection, the fulfilment of the object for which the 
flower was created. 

In the economy of nature there is no place for use- 


dead.^^^^ attained there is simply a passing from 

one state to another, but no death. 
The idea of death is, therefore, entirely absent from the 
Sahajiya conception of this nature. The seed exhausts 
itself in the production of the tree, which bears flowers 
for the production of the seed from which again new 
plants grow up. This is simply passing from one state 
to another through a cycle of existences, but tliere is 
no death worth the name. It necessarily follows that 
the man who has a conception like this, must consider 
himself free from the influence of death. 

“Death ! ’’ exclaimed a Sahajiya Guru, “ What do you 
mean by it ? Look at the thing from this standpoint. 
Logically, what is gold, every part of it is gold, and what is 
not-gold, every part of it is not-gold. Now, take up what 
is called the inanimate earth. It has really the greatest 
life-giving property of all. The refuse matters are 
used as the best manure, and the dead bones are utilised 
for producing luxuriant growth. If all these objects 
are really lifeless, where do they find the life-giving 
properties P Nature being always full of energies can- 
not countenance inactivity. Whenever she finds any- 
thing inactive, she at once turns it to something useful, 
md in the new growth we always find a new lease of life, 


less things ; when the highest 
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In fact, there is nothing dead in nature, and nothing 
dies. So are we, the human beings. We were not 
produced from nothing, and we cannot melt into nothing- 
ness. We have a sure antecedent, as well as a hopeful 
future. We are horn with the inheritance of perpetual 
life.” The Guru spoke from firm conviction, and we 
were led to Ijelieve tliat \u^ was really inspired. That 
this idealistic mysticism is a most important characteristic 
of the highest aspect of the Sahajiya doctrine has also 
been witnessed in the Amrtarasavali, thus — 

Nayanakaina (spiritual insight personified) says — 
“ Hear what I say about the Sahajiya doctrine. 

The mystic land is not situated at a particular locality, 
but it extends far and wide covering the whole universe. 
Men who are of that sphere are mysterious, for they 
experience no decay or death. 

The temple of idealism built on it, and the very 
essence of its conception, are not usually known to all, 
and it cannot also be easily realised how everything of 
that place remains always invested with the freshness of 
youth. 

The man who can know this, at once finds himself in 
the atmosphere of that region. 

The fact is that one should have a clear insight into 
the tendency of Nature and the qualities of Matter 
(Purusa). He who knows this is a man worthy of the 
name. 

The root cause of creation is to be sought on the basis 
of the idealistic realisation of such a place which remains 
Ever-perraanent.’’ ^ 


^ « 
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Soul, in this aspect of culture, is not the object of 

The magnification ot realisation. It is Only Life and its 
the image of God. mysteries that have come to the fore- 
front. The Sahajiyfis are also not very particular about 
God, because in the higher sphere of mysticism the 
image of the beloved fades away before the floodlight of 
emotional realisation. Sacrifice is the barometer of love. 
Kama is entirely selfish, but as soon as the lover begins 
to find joy in the sacrifice he makes for the beloved, there 

^ 1^5 « 

bp C^l C»lt6il 

nn «1?| I 
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is the dawn of love, and the true lover is always ready 
to die for his object of love. So, the relation between 
the lover and the beloved is of this nature that the 
magnification of the latter calls forth proportionate 
diminution of the individuality of the former. Now, joy 
is the graduated index in the affairs of love. It attains 
its maximum height of the first stage when the lover 
loses his individuality, and identifies himself with his 
beloved. At tliis stage, the consideration of self is 
conspicuous by its absence, and the object of love is 
doubly magnified from which then emanates a flood of 
joy which is the very nectar of love. But this is not the 
final stage of perfection, for it admits of further magni- 
fication. Look at a small light. It has a defioite form. We 
can easily trace the zigzag course of the glowing wire of an 
electric bulb, but when it is fully lighted, its form vanishes 
within the flood of light it emits. So, wdien the object 
of love is magnified to the infinite limit, there remains 
nothing but brightness and joy eliminating the conception 
of self altogether. This is the attainment of the Infinite. 
Who has been variously described by saints and philo- 
sophers by using the terms IT (Tat), Formless (Nira- 
kararn), Nothing (Sunyarn), Effulgence (Jyotih), and Joy 
(Anandam), etc., for the identification of the ONE or Ekam. 
Nevertheless, the Sahajiyils cannot be classified with 
the unbelievers. They have rather magnified the image 
of God to melt Him wfith every atom of creation.^ The 
image of Krs^a is to them nothing but a symbolical 
representation. Because Matter is indestructible, so 

II 

U. MS, No. 564, p. 12. 
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Krsna who represents the Eternal Matter is painted 
ever-f^^reen. He wears the endless garlands of flowers 
signifying that He is the central figure round which is 
going on the process of evolution. His flute opens the 
spiritual insight, and the river Yamuna on the bank of 
which He plays, represents the passing current of natural 
phenomena. He is constantly engaged in the Rasa festi- 
val, not with the Gopis alone, but with the various 
objects of nature.^ This, in short, is the view taken by 
the Sahajiyas about Krsna. 

Herein we have simply made an attempt to give 
some ideas about the highest aspect of 

Conclusion. i i . • 

the Sahajiya doctrine. But as it is 
wholly mystic in nature, there is no power in the 
pen to describe it. It can only be realised by those who 
liave got the peculiar spiritual insight through proper 
training. In fact, this aspect of culture is fully based 
upon mystic realisation. “ The appreciation of the beauty 
of this never-ending play of Matter and Energy with 
love as a constant source of creation, is the object of the 


II 

Kasakadambakalika, p. 4. 
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highest aspect of the Sahajiya culture, for the Sahajiyas 
affirm that there is nothing that is higher than this.^ 

As regards the nature of this culture we may say 
that it is “ man’s effectively building up a Kingdom of 
Heaven out of the materials that are available all about 
him, if he but gives attention to searching therti out, 
mastering them and putting them to the highest use.” ^ 
The benefit of this culture is the “ enrichment of charac- 
ter, of personality, the creation of Beauty, and the 
discovery of truth.” It also gives us a knowh dge about 
the nature of our true self. ‘‘ Our life is certainly ours, 
my life is mine, your life yours. But all our lives are 
also elements in the life of the Absolute. The expansion 
of a self means incorporating other selves into his own 
self.” As this is done by love and sympathy, so Love 
is the watch-word in this doctrine of mystic realisation. 

To the modern scientific mind all old religions are 
gradually losing their charms. Man 

ComparisoQ, ^ 

has advanced to a considerable degree 
since the inception of these religions, and our ideas, and 
institutions, both social and political, have changed, so 
we cannot now be satisfied with the stereotyped dogmas 
of the old creeds. Even reformation that lias been 
effected cannot keep pace with the progress of the 
modern scientific world. This has not escaped the notice 


I 

n? ^1fk H 

Vivarta-Vilasa, p. 60, 

^ This is from Mr. M. C. Gliose^s article on Humanism (beiog 
a review of Humanist Sermons, edited by C. W. Reese) published 
in the Modern Review of January, 1929 (pp. 61-65), Tiie quotations 
noted hereunder are also from that article. 
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of the thinkers of the age, and they have already set 
their hands to formulate schemes of ideal religions 
under the designations of Positivism, Humanism, etc., 
some ideas of vvhich are incorporated in the Sahajiya doc- 
trine. Now, the Sahajiya doctrine in its highest aspect is 
not Materialism (which may properly be contrasted with 
Animism) though it explains the happenings of nature 
in terms of the locomotion of materials, because the 
latter is mechanistic, while the former is spiritistic. It 
is also not Positivism which is an artificial system 
substituting the worship of Humanity for the worship 
of God, and is an abstraction having no concrete counter- 
part in subjective reality.” Humanism, on the other 
hand, being spiritistic in character holds the 
organic, not the mechanistic view of life,” and ‘‘ with 
concrete counterpart in subjective reality ” it seeks 
“ the knowledge of man, and our duties towards him.” 
The Sahajiya doctrine, in its highest aspect, is also 
established on this principle, but it defines its scope on a 
wider basis. Though it aims at tiie knowledge of self 
with reference to external objects, and to other selves, yet 
it holds fast, not to tlie limited ideal of doing one’s duties 
to mankind only, but to that of fulfilling one’s obligations 
to the world at large. In this respect it has a wider 
outlook of the utility of spiritual consciousness. 

Some thinkers have also advanced suggestions about 
an ideal religion of the future. The idea 
An ideal religion. there is “one omnipresent, eternal 

energy informing and inspiring the whole creation at 
every instant of time and thought is exactly what the 
Sahajiyas say about the living force of creation. About 
God and worship this ideal religion observes — “ God in our 
religion is not an autocratic ruler of the universe. He is 
to us Loving Father, Loving Mother, and Loving Friend. 
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He is near to us ; He is nearer than all ; He is nearer 
than the nearest, ev(m the idea near and nearer makes 
him distant. Only an (‘xternal ol)iect can be near and 
nearer, hut He is tlie eye of our eye, the mind of our 
mind, the self of our self. Divine worship does not mean 
to us an object homage to an autocrat ; it is not slavery 
consecrated. Diviiie worship iiK^ans the approacli of the 
part to the whole, end tiu^ union of the part with the whole. 
It is the approach of a 1 »viii^ son to his Father and Mother ; 
it is th(‘ lovini^* approach of th(‘ Lover to his Beloved. 
Worship nuMus Divine (‘ompanionsliip and participation in 
the life of the Ahsoluto.” ' 

In Vaisnavism the same ideal has Iteen followed by 
discardini; the Aisvaryyn eonca^ption of (Jod, and by adopt- 
ing' Madhurvva divided into Sakhya, Dasya, Vatsalya and 
]\Iadhura emotions. AVhat is thus spoken of a.s the ideal 
relii^ion of the future^, res(uji])les in essence the Post- 
Caitanya Vaisnavism (Sahajiya doctriiu' in particular) of 
Len^’al, and we know that (his ideal was preached by 
Caitanya in Ihm^al in tlu^ sixleenlh C(mtury A.D., and by 
the Alvar saints in the southern India a few centuries 
b(‘fore. 

Let us now return to Positivism. Wc have seen that 

ro,itni«m and the the modern 

Sahajiya Cult. Salia jiva doctrin(‘ of Bengal, hut inspite 

of this essential dilTerence there are certain points mani- 
festing the characteristic tendencies of the two cults on 
which both of them are of the same pmesuasion — 

1. The Sahajiyas advocate the way of love in 
preference to that of intelh'ct or activity. On this point 
Positivism observes — ‘‘ Individual happiness and public 


^ Tlje Keligion of HuuianiBin. From a review by Mr. Mohesli Chaudra Gbose, 
published ic the Modern Review, Jiiniiary, l'd2b. 
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welfare are far more dependent upon the heart than upon 
the intellect. The only basis on which they (faculties of 
our nature) can be brought into harmonious union, is the 
preponderance of Affection over Reason, and even over 
Activity. Unity in our nature is then impossible, except 
so far as affection preponderates over intellect and activity. 
It is clear, therefore, that the first condition of co-operation 
must be sought in their (men’s) own inlu'rent tendency 
to universal love. It is henceforth a fundamental doctrine 

of Positivism that the Heart preponderates over the 

Intellect.” ' 

2. The Sahajiyas not only advocate the company of 
women as equal partners in spiritual culture, but it is 
also their favourite maxim that the man should adopt the 
nature of woman, to whom they, therefore, pay the 
respect of a Guru (or spiritual guid(‘). On tliis point 
Positivism observes — “T\^oman is the pun^st and simplest 
impersonation of Humanity, who can never be adequately 
represented in any masculine form. In that (therefore) 
which is the gr(‘at obp‘ct of imman life, they (women) 
are superior to men, or in other words, in the 
highest attributes of Humanity women are their 
(men’s) superiors. The only element of our nature 
which is in itself moral is Love, for Love alone 
tends of itself towards the prepoiuhTance of social feeling 
over self-interest. In the first stage of progress there 
is no modifying power except what springs from Peeling. 
Positivism is based on the preponderance of affection 
in our nature. Such a principle is of itself an appeal 
to women to associate themselves with the system as 
one of its essential elements. Strong affection exercises 


^ From ‘A Gei-eral View of Positivism’ by A. Comte (Translated by J. H. 

Bridges), pp. 15-18, 
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a marvellous influence upon mental eflorl. It elevates 
the intellect at once to tlie only point of view which is 
really Universal. The heart thus aroustul will in its 
turn react beneficially upon the intellect, and it is 
specially from women that this reaction will proceed. 
By following out this principle, philosophical difficulties 
of the most formidable kind are at once surmounted. 
Stimulation of affection under feminine influence is, 
therefore, necessary. In a word, the new doctrine will 
institute the worship of women, publicly and privately, 
in a far more perfect way than has even before been 
possible. It is the first permanent step towards the 
worship of Humanity.” ' 

3. The Saliajiyas ignore the social custom in order 
to create an atmosphere of individual freedom I’or spiritual 
advancement. In the system of Positivism it is also 
admitted that “ the heart’s only chance of growth lay 
in resistance to the established system.” - 

4. The Sahajiyas do not advocate religious austerities 
of any kind. On this point it is said that “ Positivism 
is characterised always by reality, and admits of no 
degeneration into asceticism or quietism.” “ 

6. The highest aspect of the Sahajiya doctrine is 
based on the principle of observation. In Positivism also 
it is said that “ the doctrine has to be demonstrated in 
all the more essential cases from observation only.” ' 

6. In the domain of reality, the Sahajiyas consider 
Man superior to God. In Positivism also ic is said that 
“ the conception of God will be entirely superseded.” 


’ Ihfil, |)j>. 
Ihul, p. IS. 

* lbid,\Kr2l. 
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It is further maintained that ‘Howards Humanity, who 
is for us the only true Great Heini^, we, the conseious 
elements of whom she is eomposc'd, shall hencelorth 
direct every aspect of our life, individual or oolh'ctivca 
Our thoughts will b(‘ devoted to thn knowledge of 
Humanity, our affections to lier love, our actions to her 
service.”' In a doctrine which is tlins mc^ant for the 
service of Humanity, Man is necessarily held in tlie fon' 
rank, and the conception of God falls in the iiackground. 
In tlie Sahajiya literature also thert^ are constant 
references to the superiority of .Man. Candidasa says 
that in the domain of reality Man represents the highest 
truth, for there is nothing greater than him." In one 
book, Narayana is represented to have said that in man 
there is the hes'o manifestation of creation.'' In ih(' 
possession of love, man is not only the very best in the 
creation, ])ut he is superior to gods also, for, it is said 
that love is the divine inheritance of man only, but not 
even of the gods.' It is also said that the mysterious 

* Ibid, pp. 3Jy-350. 
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character of inao is not even knowji tnAU'snn,' for he 
was obliged to incarnate himself as a man in oiYler to 
taste the pleasures of loveC Then^ is also an idea that 
God cannot enjoy himself except throui^h c‘i‘('ationC 
At first H(‘- was alone, Imt when He exp(‘rieneed the 
desire of enjoyment, He multiplied Hims(‘lf', and thus 
began creation/ Tt is, therefore, through cr(;atinn only 
that God enjoys Himself. Just as the brain without 
the organs of the body can do nothing, so God without 
creation is merely a God in name. This is somewhat 
like what Tukrnam says— “ Know this, O God, that 

Also 
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because we exist, God-head has he('n conferred on you.” ' 
Dr. Tasjore also speaks in the same strain, thus — 

C>£tsi CT fe I 

Gitanjall, Song No. 121. 

In fact man alone can realise the idea of God,^ so he has 
got this special privilege that by culture he can rise to 
the highest level of spirituality to which even the gods 
cannot go.'^ 


Hesumk. 

The* True Choracicr of the Saha/ii/a Doctrine. 

We have seen that the Sahajiyas hav(‘ adopted the 
ideal of Parakiya, and that some of them take female 
companions for the sake of mystic spiritual culture. We 
have also pointed out that the women so taken are not 
used for gross enjoyment, and that there are strongest 
injunctions against the passionate indulgence of this kind. 
It is further stated that the services of women in mystic 


’ The Hindu View of Life, by Prof. Hadhakrishnan, p. 30. 


3 


And 


»ttc^ I 

Anirla-rasavall, p. 10. 
Iit>( 5]^ 5(15^ I 

Vivarta-Ahlasa, p. 77. 

Jitf'ip I 
RatnasSra, p. 5. 
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culture are simply means to an end like a traveller 
making use of a road to arrive at his destination.^ We 
shall now see what is the true character of this culture, 
the details of which we have givcm above. 

The principal aim of the Sahajiya doctrine is the 
culture of one’s own self,‘^ and it is for tliis reason that 
the Sahajiyas repeatedly make the assertion that the 
human body must be the basis of spiritual culture.^ The 
conception of imiividual existence brines in the idea of 
what is technically calhal Soul encased in the body. 
These two units, the body and th(‘ soul, are so correlated 
that for the purpose of ke(‘pinir one’s self alive the 
nourish mcmt of the body is an absolute necessity and 
hence the Sahajiyas say that the Soul is maintained by 
the body."* This body is, tlu'refore, an important factor 
in the conception of human existence to which the Saha- 
jiyas have directed their attention for the sake of mystic 
culture. 

Mail is usually considered in liat is liis physical, 
moral, and intellectual nature, but the Sahaji\as, like the 
followers of other mystic cults, hav(‘ conceivial a fourth, 
namely, the psycho-physiological aspect of tli(‘ human 

Padavall of Caiujldjisa, 8, No. 7S(). 

Amrta-rasavall, p. 5. 

I 

Ibidj p. 4. 

fta I 

II 

Nigudhartha-Prak5sa\all, p. 18. 
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body. \V(‘ are here introduced to the ideas of various 
iier\aw, lotuses, cakras, ponds, ghatas and other mystic 
sulAl(di(‘s witii peculiar spiritual signilicance attached 
thereto. These an^ calhal Atiuatattva or mystic parti- 
culars al)out self, the knowledi^e of which is sought for 
generating in the body a sort of mystic potentiality which 
opens the doov of mystic realisation. In the sphere of 
this cultun^ thor(‘ is no conception about any god situated 
outside tfiH human body, and it is believed that tlie union 
ol the individual energy with the Supreme Energy located 
in tlie head lirings in perpetual enjoyment characteristic 
of s[)irilual emancipation, 

[n that aspe(‘t o\ culture which deals with the physical 
teiideiu‘\ of man, tin; Saha jiyas do not acknowledge the 
utility of j)]‘aci ising austorities and privations for spiritual 
gain.' I hey. }iow(‘V<>r. heli' ve that sjiiritual exercises 
in an at m< >sj)li(‘re of f i\'ourahl(‘ indulgeiico produce good 
resuk I!! clfcetively regulating the tendencies of man.-' 
Hohliiig fast to the view that this body is the propiT 
held of etikurtg they look to tin; traditional live constituent 
eh'iinuilv of th(‘ body (siicli as earth, water, lire, air, and 
etlierj a^ the tii’st ihmis of Sahaja culiure." Among the 
physical organs, niing out of a total of (deven, have beam 
adopted liy them for n^gular culture. Of these nine, live 
(such as, (‘ar, nose, tongue and skin) are tli(‘ outer 

' Oft I 

'Tfft II Ratnasrira, p. 58. 

II ]). 4(;. 

■ I 

N igu' diartha- Prakasavall, p. 1 5. 
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senses otherwise called the organs of perception, and 
the four (such as, mind, egoism, intelligence and heart) are 
the organs of consciousness. The Sahajiya works like the 
Amrtarasavali and the Anandabhairava have dealt with 
the culture of senses in the form of instructive paral)les.’ 
Then comes the conception of the six natural enemies 
of man, such as, Kama (cupidily), Krodha (anger), Lobha 
(greed), Moha (ignorance), Mada (pride), and Matsaryya 
((‘nvy). For advancement in the path of spirituality it is 
of primal y importance that these evil tendencies should be 
effectively subdued. Kama is by far the bitterest enemy 
of man, which has its abode in the body of llesh and blood, 
from which it is difficult to dislodge it. AYorki-ng on the 
principle of indulgent culture, the Sahajiyas take female 
companions in spiritual exercises for the suppression of 
Kama and making room for the growth of Prema or love. 

In the sphere of moral culture, the Sahajiyas consider 
love to be the panacea of all evils. In fact, the Sahajiya 
doctrine is based upon the ideal of the culture of love 
wiiich is regarded as a natural characteristic of man. 
Love fully developed makes man resemble? God by 
generating in him the sentiment of universal brotherhood. 
He is thus initiated in the doctrine of selfless actions, and 
elevated to the state of perceiving beauty in all objects 
of creation, thereby enjoying a full share of perpetual 
bliss which is the very nectar of spirituality. These are 
blossoms of perfection which grow from the culture of 
inner self. 


‘ Tliere ib difference of opinioii among the followers of different schools of 
thought as regards the number of organs. Some give preference to seven {vide 
Brahmasutra, ‘J. 4. 4 ; Mund, Up., 2. 1. S), others to eleven (5 organs of work, 5 
organs of consciousnesB, and mind), and sometimes to nine and fourteen. The Amr- 
tarasavali has attached great importance to the training of the five senses, because 
they are considered inseparable companions of the Individual soul. Comp, the Qita, 
15. 8-9; Katha Up., 2. 6. 10. 

33 
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In the sphere of intellectual culture, the Sahajiyas 
do not enter into the labyrinth of theological discussions 
of intricate nature, hut hold fast to the simple truth that 
man is born with the spark of God encased in the body. 
He, therefore, possesses divine qualities in him, th« full 
manifestation of which is the smmmm honnm of human 
life. In a doctrine like this, the culture of self must 
necessarily be the first object of spiritual exercises. In 
viewing the mysteries of creation, th(‘ Sahajiyas maintain 
that the Eternal Matter and Energy are united in the 
inseparable bond of Parakiya love, and this union is at 
the root of all creation. In nature nothing is born anew, 
and nothing dies, but there is simply change of forms, 
the production of new objects with the materials of the 
old ones. There is, therefore, no essential difference of 
any kind between one object and another, and this con- 
ception at once brings in the idea of immortality, and 
of universal brotherhood. This is the knowledge of 
the nature of self and its relationship with other objects 
of creation. 

In the physical, moral and intellectual aspects of 
culture, the Sahajiyas have, therefore, one object in view, 
namely, the culture of self. This self they have made 
the subject of worship, for it is maintained that in the 
Parakiya mode of culture the devotee does not worship 
God, but his own self.’ It is for this reason that the 
Sahajiyas are not so very particular about God and His 
worship. But the true character of the Parakiya 
culture can be explained on the principle of experimental 
psychology. The object of culture is to acquire the 

TJ. MS. No. 591, p. 10. 


1 
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knowledge of one’s own self. This can be done effectively 
when the devotee is placed in the position of an observer 
making his own self the object of observation, like a 
man accommodating himself before a mirror. In 
practical culture women are taken for this purpose, 
for a man puts himself bare in his native form revealing 
his nature and tendency, his strength and weakness, to a 
woman with whom he preserves unreserved association. 
The woman then becomes the mirror before whom his 
true self is reflected in all its genuine colours.^ A critical 
observer can mark the effect thus produced, and regulate 
his own tendencies for further betterment/ A female 
partner is, therefore, taken for the sake of knowledge 
about self.'^ 

Even the same result is produced when instead of 
taking a woman in this way, the man transforms himself 
into a woman for self-study. In tlie Caitanya-Caritamrta, 
Krsna is represented to have mad(‘ tlu^ following observa- 
tions: — '-When I look at my own image through a mirror 
I l)ecome captivated by my own l)(‘auty. I long to enjoy 
it, but fail in my purpose. When I think of the means 
of tasting it, I find that I can do so by transforming 


1 mu ^ I 

Vivarta-Vilasa, p. 13. 

s I 

Sahajatattva, U. MS. No. 607, p. 5. 

Sudliamrta-Kanika, p. S. 
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myself into Radha.” ^ This, in fact, is the true spirit of 
the Marma Paraklya culture, which has been adopted by 
the Sahajiyas as a dogma in religion.^ 


Canto 1, Cdiap. 4. 

II 

Candldasa^s Song No. 773. 



CHAPTER V 


Sahajiya Literature. 


1. Its Tendency. 


In order to form some idea about the tendency of 
the Post-Caitanya Sahajiya literature, 

Bharat ■ 

it is necessary that a preliminary enquiry 
should be made about the nature of works that are 
usually quoted as authorities in the Sahajiya books. 
Besides the Vaisnava Gosvfimis of Vrndavana the earlier 
author who is frequently referred to 
Hia ide.Dtity. ^ Sahajiyas is Bharata. In the 

Bhaktirasamrtasindhu, Rupa writes : — 

Haksipa, 5-51. 

Commenting on this, an annotator has observed — 


which has been further explained in Bengali as — 

«ft5[5s 

Further we find that Kupa after making the remark- 
noted above has quoted as an illustration a verse from 
the Udyoga-Parva of the Mahabhilrata, and RamSnuja 
in his comments on the verse 1-1-21 of the Ilrahma-Sutra 
has quoted a verse of similar import from the same 
source. This leads us to suppose that Vyfisa, the author 
of the Mahabharata, is meant by the term Bharata. 
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But the author of the CaitaDya-Caritamrta evidently 
refers to Bharata, the author of the Natyasilstra, when 
he says — 

5 ^ (?\ I 

W\C^ II 

Canto I, Chap. 4. 

perhaps because this Bharata is recognised as the founder 
of the Basa School of India. But we have other Bharatas 
also mentioned in the legcmds and literature of the 
country, the saint Jada lUiarata being one of them. 
Later on, the term Bharata came to be used as a common 
epithet of works written on dramatic art, such as 
Mataiiga-Bharata of Laksanabhaskara, and sometimes it 
was used with the names of the authors of these books, 
such as, Arj juna-Bharatam, meaning thereby the work 
written by Arjjuiia.' The term lUiarata thus came to be 
used as a common denomination. Let us now see what 
account we have in the Sahajiya works about one 
Bharata who is so frequently mentioned by them. The 
Nigudhartha-Praknsavali says that he was a son of 
Brahma — 

II p. 23. 

Also 

II 

Ibid, p. IK. 


* Vnle Prof. AmuJjachaiKJra VidjabliH^a^i ’h urt.iclo on Pharatu published in 
the Pravasp 1836 B.B., pp. 44-48. 
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In the Anandabhairava it is said tliat the Sahajiya 
doctrine was first adopted l)y the sage Bliarata, and alter 
him by Krsna, Candidasa, Vidyapati and others — 

fl’t II 

C^.?1 II 

«'5IRR f Tfl W.W'B il'TR I 

II 

BfetftR *rtr ^ni^i ii 

U. MS. No. 3926, p. 7. 

From the aliove, we also find that Bharata himself 
wrote a hook about his own mystic 
jiy^aiithor! culture. This is also supported by a 

statement of the Ilatuasara which says 
that previous writers did not distinctly write about 
Barakiya, but an attempt in this direction was first made 
by Bharata — 

?R C<Fl? id ftlf^fTl II 

^t5l fii-^ra II p. 1. 

A story is also narrated aliout the circumstances under 
which Bharata adopted the ideal of Barakiya. Brahma 
begot two sons, one of whom wa.s called Bharata, and 
the other Manu. Being advised to procreate, Manu begot 
many children, but Bharata went to practise meditation 
on the bank of the river Reva. There he found in a 
thick forest of cane a mystic grove, where a youthful 
shepherd boy and a girl used to meet in secret. Their 
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lovo-amours surprised him, and he went to Narayana 
in Goloka for the solution of the mystery. Having 
narrated what he liad seen in the grove, he remarked 
that the ways of men seemed to him the best, even 
l)etter than the austere practices he was following. 
The Lord admitted this, and said that his union with 
Radha in Goloka was symbolical of the union of the male 
and female elements of creation, a picture of which he 
had seen in the forest. Thereupon Bharata returned to 
his place of meditation, and adopted a sort of mystic 
culture based upon the ideal of conjugal love. The Lord, 
on the other hand, took birth in the Yrndilvana to taste 
the pleasure of love with Paraklyfi companions.’ 


mi I 

* * * 

’icsra II 

'5^1^ ■SI5 st I 

a%i c^tc? »i1®i ii 

•SI9 ’ica i 

♦ ♦ # 

caai cs't'R i 

it 

f®'5CS « 

'51®! aft ii 

aiftff '®«n cfta^ aw « 
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A story somewhat of this nature about the love-affairs 
of a prince and a princess meeting secretly in a forest 
grove, is narrated in the Karnananda of Yadunandana 
Dasa, about which we have spoken in Chapter II. It has 
been pointed out in that connection that a Sanskrit verse 
referring to such secret union is also found quoted in the 
Caitanya-Oaritamrta (Canto II, Chap. 1), Kavyaprakas'a 
(1-4), Sahityadarpana (I-IO), and Padyavall (386). The 
tradition, therefore, had been a well-established 
one and of good antiquity. We also know that the 
name of a religious preacher called Bharata was not. 
unknown even in China and Titet.^ The story of a 
Bharata had “ become part and parcel of Tibetan folk-lore, 
and several entirely different versions of it are in exis- 
tence in that country. The substance of this story is 
that a sinful king was brought to his senses by his 
minister “ who was Buddha himself transformed into an 
owl or Chom-dan-das transformed into a minister 
called Vg-tad.'^ This story bears striking similarity to 
that of Jada-Bliarata narrated in the Hindu Puranaa. 

c’tTTOil I 

II 

* * * 

5(1 ntf? ’fir;! i 

CtfR ^»Il 1 

5t5( II etc. 

Sudliatrirta-KanikS, pp. 3-7. 

Also ?’;V/^ RativliSsa-Paddhati, pp. 1,4-7. 

' J. H. A. S., 1912, pp. 1070-78. 

2 Tiiif, p. 1071. 

3 J. A. S. B., 1891, Part I, p. 37. 


84 
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In the Tibetan tale the summary of the doctrine preached 
to the king is this : — “ If you of your own accord have 
come to believe in the chhos, then body and intellect 
both are annihilated by the mind. These and the 
vanities that are destroyed in the end, are (all) illusions. 
If you know the inner sense, then there remains nothing 
that could be called death, etc.” ^ The meaning of the 
word chhos is ‘ a particular doctrine, tenet or precept,^ 
or ‘ a mystical doctrine.’^ So, we find that the name 
of Bharata is also associated here with a kind of mystic 
religion. 

From the evidence of the Sahajiya books it appears 
that they refer to a Sanskrit work 
Nature of hi8 work, ^yj-itten Oil the basis of the tradition 

noted above by one who called himself Bharata, We 
are also in a position to give some idea about some verses 
of this book as they are found quoted in the Sahajiya 
literature. In describing the beginning of creation, it 
says — 

Rativilasapaddhati, p. 3. 

II 

liatnasara, p. 2. 

The following verse was taught by Brahma to 
Bharata — 

II 

Rativilasapaddhati, p. 1. 

Adopted from the Bhagavata, 2-9-30. 

’ Ibidy p. 46. 

^ Tibetan-Englieb Dictionary, by S. C. Das, p. 428. 
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About the story narrated above, it is said 

f? II 

Sudhamrtakanika, p. 4. 

’Tfl 5 sjtJl (yssf^H I 

715 II 

Jlativilasapaddhati, p. 1. 

The Lord said — 

<rtsj^1 7[5 II 

Sudhfimrtakanika, p. 5. 

Bharata said — 

'5t'2rtlF®t II 

Ibid, p. 6. 

The Lord said — 

tT'SK;^ RW^?R;*f^ Tiacftvj-gl I 

71 C’ftTl'^^l'l ii 

Ibid, p. 7. 

The Lord was bent upon tasting Saliaja love — 

7i55?^srn gew ii 

Ibid, p. (S. 

It is quite clear that these are quotations from a 
Sahajiya work written in Sanskrit. We have seen that 
these verses are not found in the Natya&stra of Bharata. 
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Perhaps a book on the mystic cult was written by a 
Bharata, about whom we do not know much. 

In the Amrtarasavab, Bharata is simply an allegorical 
representation. In the story narrated there (about 
which we have spoken above) one of the nine ascetics, 
who first followed the girl, is called Bharata.^ It is 
further said that he entered into a forest, and wrote a 
book about his own doctrine, the substance of which can 
be found in the preliminary vers(‘s of the Agamasara.^ 
Commenting on tliis, the Nigudliarthaprakafevali says 
that Bharata represents human mind when it has 
acquired the knowledge of its own self, of the Supreme 
Self, and of the philosophy of love, etc;’ Here Bharata 
is identified with the typical Sahaja man, and his real 
existence lies hidden behind the allegories of spiritual 
teachings. 

Bharata, however, became a popular figure with the 
Vaisnavas, h(‘cause thev belong to the 

The Rasa Schw)l. , , , . , ‘ . 

Kasa School which, ‘Cso far as the 
extant works go, was founded by (Bharata) the author 
of the Natyasastra. The central pivot round which the 
whole Rasa system revolves is the Sutra ‘‘ Vibhavanu- 
bhavavyabhicarisaniyogadrasanispattih ’’ w hich literally 

’ p. 1 7. 

2 I! 

H p. 19. 

vfif K 

II p. 28. 

And 

I p. 24. 
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means that rasa results from the combination of 
determinants, as well as of the consequents and the 
secondary or accessory moods, with the permanent or 
dominant moods, called the sthayi-bluivas. The corrt'ct 
interpretation of this Sutra of Bharata, and the detailed 
treatment of the theory of u^sa has engrossed the best 
portion of numerous works, and it is not possible to 
convey a complete idea in a few lines. Only a bare 
outline is attempted here. The theory of ram has a 
semi-phvsiological, semi-psychological basis, and tries 
to explain how human feelings and emotions are worked 
upon by poetry. There are certain permanent or dominant 
moods of the huinan mind (called sthayibbavas) which 
generally lie dormant but are roused when appropriate 
stimuli are applied. The stimuli in a poem are words 
alone. Just as a skilful painter produces the illusion of 
reality by means of a few colours, so the poet by words so 
rouses some of the dominant moods tliat for the moment 
the reader forgets himself and has {esthetic enjoyment of 
a particular kind. The resultant msthetic enjoyment and 
pleasure are called Rasa.^ It is undoubtedly a fact 
that the Vaisnavas are the followers of this Rasa School. 
Caitanya during his spiritual ecstacies would always 
take delight in songs and poems which dealt with the 
love amours of Radha and Krsna. The best literary 
productions of the followers of Caitanya are in the form 
of dramas and songs written on the same ideal. The 
Vidagdha-Madhava, Lalita-Madhava, Danakelikaumudl, 
Padmavali, Hamsaduta, and the Uddhavasandesa, etc., are 
works of this nature. The aim of these early compositions 

1 Sabityadarparia, by P. V. Kane, Introd., p. cxlvii. The 
philosophy of Rasa is treated in the Natyasastra (Cha])s. VI and VII), 
Da^arupa (Prakasa, IV), Saliityadarpana (III), Rasataranginl, 
Bhaktirasamrtasindhu, and UjjvalanilamanT, etc. 
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of the authors of modern Vaisnavism has always 
been to create an atmosphere favourable for the enjoy- 
ment of divine Rasa by arousing the dominant moods 
that usually lie dormant for want of necessary stimuli. 
But later on a set of writers came in who were noted 
for their scholarly attainments. They, headed by Jiva 
Goswami, could not rest satisfied without bringing in 
abstract philosophy in the interpretations of the creed 
of Caitanya, obviously for the purpose of keeping it on 
the same level with the other branches of Vaisnavism 
which are mainly based on the discussions of the 
dualistic theories. The works like the Kramasandarblia, 
Satsandarbha^^ Sarvasamvadini of Jiva are still pointed 
out by the modern Vaisnavas as works of authority 
in justification of the philosophy of their faith. 
But they never represent the true spirit of the faith 
of Caitanya which is based on pure love, spontaneous 
and unqualified. The later Vaisnavas have not followed 
in the footsteps of Jiva, for they have produced what 
is called the vast Padavali literature treating mainly of 
the love amours of Radlifi and Krsna in the Vrndavana. 
The Sahajiyas in particular have held fast to the ideal 
of pure love, and it is, therefore, quite reasonable that 
they should particularly be fond of the name of Bharata 
who was the founder of the Rasa School to which they 


themselves truly belong. 

Besides Rupa and his colleagues, the author of the 
Post-Caitanya period who is frequently 


References to Cai- 
tanya-Caritamfta. 


referred to in the Sahajiya books is 
Krsna Das Kaviraj. His Caitanya- 


Caritamrta is the most popular work with the Sahajiyas. 


II 
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jftsTi ^sti ?rf? 

m I 

'slt^WCT ^'fStl^CT 

II 

Amrtarasavall, p. 2. 

C’Tt^rTf^? >215? II 

Rasatattvasara, 18. 

C^T? 2m»t II 

Amrtaratnavali, p. 1. 

m m ^?it^ ^"1 I 

^V!fm ^ 11 

Vivarta-VilSsa, p. 2. 

II 

^ (71 

^ I 

Bhrfigaratnavall, p. 29. 

References of this nature are frequently met with in 
the Sahajiya literature. Now, what is the cause of the 
Sahajiya’s thus referring to Krsija Das Kaviraj and 
his work Caitanya-Caritamrta ? The reason is that 
Caritamrta is the first Bengali book that was written 
embodying the philosophy of the Post-Caitanya Vaisi;Lav- 
ism of Bengal as interpreted by Rupa and his 
colleagues. The Caitanya-Bhagavata is no doubt an 
earlier production, but it deals mostly with the bare 
facts of the life of Caitanya, As Vrndavana Das, the 
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in 

author of the book, did not come under the direct 
influence of the Gosvamis of Vrndavana, he could not 
embody much of the Post-Caitanya Vaisnava philosophy 
in his work. To give a typical illustration, let us see 
what he says about the incarnation of Caitanya. He 
says that Caitanya was born to popularise the singing of 
Hari’s name ; 

^ ^ I 

II 

Canto I, Chap. 2. 

But the Caitanya-Caritamrta, while admitting this 
as one of the objects of Krs^a’s incarnating himself as 
Caitanya, maintains that this was rather the secondary 
cause, while the primary object was, as we have pointed 
out in Chapter III, to see for himself how deeply he was 
loved by Radha, liow charmingly beautiful he appeared 
to her, and how exhilarating was the pleasure she felt 
in his company. The writer also holds that this new philo- 
sophy was first preached by Svarupa Damodara: — 

f— I 

II 

ti 

And 

^ M I 

^ < II 

Canto I, Chap. 4. 
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Krsna Dasa living in Vrndavana under the direct 
influence of the Gosvamis had the opportunity of being 
acquainted with their teachings which he embodied in 
his work. This is the reason of the great popularity of 
the Caritamrta which is the first work of its kind in 
Bengali. The Sahajiyas have, therefore, mostly quoted 
from this book, holding Krsna Dasa as a writer of 
authority in almost every matter. 

Other works from which the Sahajiyas have quoted 
are Bhaktirasakarika, Bhaktikalpalatika, 

other works quoted. ^ i i _ t • • 

^remaratnavali, 1 adma-Burana, Jaimini- 
Bharata, Bhagavata, Gita, Mukta-Carita, Bhrngaratnavali, 
Gopipremamrta, Eagamala, Ratikaumudi, Rasakaumudi, 
etc., most of which are Vaisnava works. But among 
numerous Sahajiya works that we have consulted we 
have rarely come across a quotation from any Buddhist 
Saliajiyo book, though there are frequent references to 
the Saiva Tantrik texts. The reason is quite clear. 
The Buddhist Sahajiya Cult, as we find it explained in 
the Caryya Padas, was a doctrine based on abstract 
philosophy similar to that of the Vedantic school of India. 
It could not, therefore, find favour with the Vaisnavas 
who discountenanced the way of knowledge, and adopted 
mainly the principle of love. Moreover, the Buddhist 
Sahajiya works were perhaps little known to the Vaisnavas 
as they are now to us. It is for these reasons that we have 
no reference to the Buddhist Sahajiya doctrine in the 
Vaisnava SahajiyS literature. 

2. Identification and Chronology of the authors. 

Sahajiya writers are many, and numerous are the 
works that are attributed to them. It is not possible to 
ascribe a definite date to each of them, for there are 
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generally scanty materials available to us for the 
purpose of fixing the chronology of the authors. 
Nevertheless, what can help us a little in this direction 
is the tendency of some writers to mention the names 
of their Gurus either in the colophons, or in the body of 
the book, with the object of pointing out the source of 
their information in justification of the authenticity of 
their faith. Let us take up a few cases of this nature. 
Besides Rativilasapaddhati, llasatattvasara is a Sahajiyn 
work that is attributed to Easika Dfisa. We have a copy 
of this book printed in the Baftala Presses of Calcutta. 
From the passages noted below we find that Easika was 
a disciple of Mathura Lfisa : — 

(TI? f ’ll ^ I 

^ T?¥l <^1 II 

cwcf m I 

(7(1 ^rtsrtc? f»i«rra n 

* « • n 

Trt>( I p. 17. 

In the colophon, the poet says— 

’iw ^ I 

^ ?f5T^ TfW II 

We thus find that Ilasika was a disciple of Mathura 
Dasa, who was again a disciple of Mukunda, who, we 
know, was a pupil of Krsna Das Kaviraj, the author 
of the Caitanya-Caritamrta.' Kra^a Das died towards the 

* * * * 

»tNi OT?? 'stw^ I 

Vivarta-Vilasa, p. 26. 
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close of the sixteenth century A.T)./ and Rasika was a 
disciple of his line, bein^ removed from him by two Gurus 
intervening. Moreover, the manner in Mdiich Rasika has 
referred to Srinivasa in his Rativilasa-Paddhati, shows 
that he had great admiration for that Vaisnava Saint 
who was perhaps alive during his lifetime. “ If Srinivasa 
died, as it is said, in 1010 then there is ample 

justification in placing Rasika in the first quarter of the 
17th century A.D. 

There is a Sahajiya work named Siddha-Tika written 
by one who calls himself Raghunath. That this author 
should not be mistaken for the celebrated Vaisnava 
Gosvami of Vnidavana who bears the same name, will 
be quite evident from the fact that the writer has 
referred to that Raglumath in this book, thus : — 

I p. 2. 

He has also referred to Mukuiida and Srinivasa, 
tlius : — 

I I I). 3. 

^ I p. 4. 

(M I p. 5. 

We thus find that the author of tlie Siddha-Tika 
refers to both Mukunda and Srinivasa with due 

' He died in 15SSA. D. according to the testimony of the 
A^aisnava-Digdaraanl, (p. Jlr3), but Dr, D. C. Sen says that he 
died in about 159S A. D. (Mediaeval Vaisnava Literature, p, 65). 

- Sit’! I 

* » * * 

’FRI *tt;! II 

^ Vaisnava-Digdar^anl, p. 116, 



276 


SAHAJIYA LITERATURE 


reverance. Mukunda, we have seen above, was a 
disciple of Krsna Dasa Kaviraj, and Srinivasa was also 
in the position of- a disciple of that saint, for when 
he went to Vrndavana for training Krsna Dasa was 
a venerable Vaisnava living there. Mukunda is, 
therefore, a contemporary of Srinivasa, and it is 
quite possible that our poet must have received 
inspiration from both of them. But who is this 
Raghunath ? From the Kariiananda (Berh. Ed., p. 10) 
we know that one Ragunath was a disciple of Srinivasa. 
As the author of the Siddha-Tika also respectfully 
refers to Srinivasa in more than one places, we are led 
to believe that he was that Raghunath who was a 
disciple of Srinivasa. Now, Srinivasa having died about 
1610 A.D., Raghunath may be supposed to have lived 
in the first quarter of the 17th century A.D., and this 
is the probable date of the composition of the Siddha- 
Tika. In the Calcutta University Library, we have in 
the MS. No. 1122 a copy of the Manasiksa attributed to 
Raghunath, which is dated 1074 B.S., corresponding 
to 1667 A.D. The author must have lived before 
that date, and this justifies the conclusion we have 
arrived at. 

Vivarta-Vilasa is an important Sahajiya work which 
is attributed to Akincana Dasa. The book has been 
printed by the Battala Presses of Calcutta. In this book 
Akincana gives the names of two of his Gurus, as the 
following quotations will show — 

’Pta II p. 17. 

«rt»ii 'mi n 
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CT I 

^!;’tt?rt5f II p. 151. 

^ m I 

II p. 151. 

But in the last two colophons, he says : — 

^ ^ 'STM I 

^ ^Ff? II p. 156. 

And 

CTt? ^ "srM I 

ftlc’l 'Stu ’IW? II . p. 151. 

Thus, we find that Viharl and E.asika are two Gurus 
of Akincana, one of whom was perhaps his Diksa 
(initiation) Guru, and the other his Siksa (training) Guru. 
The account that the poet has given us about the com- 
position of the Vivarta-Vilasa, shows that one Raghunath 
was the Guru of his Guru from whom he received 
inspiration : — 

f nfc® ^ ’Ttl II 

<!5d5fU( II 

* * * * 

3URP1t®1 I 

^3 >5rfsi srtff ^fertsi n 

31:^ V(3II I 

#l!:5ra ^*101 OT ii 

'STt^rt;:?! C3<fic^ i 

< 2 mf»rai <a*i ii p. 115 . 
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The poet then says that he learnt the doctrine from this 
Kai^hunath who was the Guru of his Guru. Six months 
after his death Akihcana came to liis own village, and 
on the third night Raghunath appeared to him in a dream 
and instructed him to write the A%arta-Vilasa. lie 
narrated the incident to his Guru who also gave him 
permission to write the book — 

(?rf? 1 

^ II 

c^?i I 

^ (Tit (Ti II 

^ ^1531 I p. 119. 

Let us now see what more we know about these 
Gurus. In the second chapter of the Vivarta-Vilfisa, the 
poet has given an account of the part taken by Alukunda 
in the composition of the Caitanya-Caritrunrta. Krsna 
Uasa used to give his disciple Alukunda for inspection 
each chapter of the Caritamrta as soon as it was finished. 
Mukunda would secretly keep a copy of the same, and 
return the original to his Guru. When the work 
was completed, it was submitted for approval to Jiva 
Gosvami, but he threw it in the river Yamuna. Finding 
Krsna Dasa dejected over the loss of the book, Alukunda 
produced his own copy, and this satisfied the old man. 
It was this copy of Mukunda which was sent to Bengal, the 
original copy which was afterwards recovered remain- 
ing in Vrndavana. Akiucana has thus given a new 
colour to the story of the composition and circulation of 
the Caritamrta which is not found in any other book, 
for all accounts go to show that it was the original copy 
which was sent to Bengal, and that there was no spare 
copy left when the original was lost. The poet has also 
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given a detailed account of the early life of Mukunda in 
this connection. The attempt thus made to heighten 
the importance of Mukunda creates the impression that 
Akincana was a disciple of the line of Mukunda. Now, 
from the Rasatattvasara noted before, we know that 
Mukunda was the Guru of Mathura Dasa, who had as 
his disciple Rasika Dfisa, the writer of the book. We 
are led to believe that this Rasika was the Guru of 
Akincana, and that it was for this reason only that the 
latter took so much pain to raise Mukunda in the 
estimation of the Vaisnavas. Akincana is, therefore, 
removed from Krsna Dasa by three Gurus intervening. 

Let us turn to another account. From ’the Siddha* 
Tika and Karnananda noted above, we know that one 
Raghunath was a disciple of Srinivasa. From the 
Vivarta-Vilasa also we know that one Raghunath was 
the Guru of the Guru (who was perhaps Vihari noted 
above) of Akincana. If these iwo Raghunaths be 
identified as the same person, then from Krsna Dfisa 
we come to Srinivasa, and then through Raghunath and 
Vihari to Akincana, who, in this calculation also 
becomes removed from Krsna Dasa by three Gurus 
intervening. Akincana might, therefore, have been living 
towards the middle part of the I7th century A.D. 

Sahajatattva is attributed to Radhavallabha Dasa. 
We have a copy of the work in the Calcutta University 
manuscript No. 607. The writer seems to be a disciple 
of Srinivasa — 

m m m c^t<j i 

^ I, p. ] . 


Also- 


fm I p. 8. 
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In the Karnananda, we hear of one Radhavallabha 
Dasa who was a disciple of Srinivasa — 

11 

Berh. Ed., p. 14. 

So, it is quite natural to suppose that this Radha- 
vallabha was the author of the Sahajatattva. Srinivasa 
having lived upto about IGIO A.D., the date of the 
composition of the Sahajatattva may be fixed at about 
the first quarter of the 17th century A.D. It should 
be noted in this connection that we have a copy of 
a book named Sucaka attributed to Radhavallabha 
Dasa in the Calcutta University manuscript No. 1146 
which is dated 1083 B.S., corresponding to 1676 A.D. 
Radhavallabha must, therefore, have lived before that 
date. 

There are Sahajiya works like Sadhana-bhakta- 
Kadaca (U. MS. No. 3983) and Dhatutattva Grantha (U. 
MS. No. 3886) which are attributed to Svarupa Gosvaml. 
This author is not that Svarupa who was a constant 
companion of Caitanya. In the preliminary verses of 
the Sadhana-bhakta-Kadaca, the author invokes the aid 
of Rupa and Sanatana, thus — 


m II 

^ m I p. 1. 
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It is well-known that the mystic love of Caitanya was 
first interpreted by Svarupa,^ whose teaching was then 
adopted by Rupa and Sanatana. They have extensively 
quoted from the Kacjaca of Svarupa in their works. 
Besides, Svarupa died in 1533 A.D., before some of the 
important works of these two writers were completed. 
Under these circumstances, it is not possible that Svarupa 
should refer to Rupa and Sanatana in this manner. 
Moreover, the Vaisnava Sahajiya doctrine, as we have it 
now, was not even in the embryo at the time of Svarupa. 
He cannot, therefore, be credited with the authorship 
of the two works we have mentioned above wliich 
are exclusively Sahajiya in character.* Who is 
then the author of these two books ? In the Calcutta 
University Manuscript No. 3957 we have a Bengali 
translation of the Lalita-Madhava of Rupa rendered by 
one who calls himself Svarupa Gosvami." In the 
genealogy of his forefathers which he has given on page 
137 of that book we find that he was eighth in descent 
from the saint Nityananda (who passed away towards the 
middle part of the sixteenth century A.l).). Svarupa 
Gosvami was, therefore, living (about 200 years later) bv 
the middle of the eighteenth century A.T). If he is the 
author of Sadhanabhakta-Kadaca, then we can assume 
that this book was written at about this period. 

The work Smara^atlka otherwise called Campaka- 
kalika is attributed to Jiva Gosvami (U. MSS. Nos. 3!f35, 


Cait-Carit., Canto I, Chaj). 4. 
II p. 137. 
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and In the verse of invocation the author has 

hoH-ed down to Jiva Gosvi\mI alons' with HQpa, SaniVtana 
and other Vai^uavas. We, therefore, conclude that he 
IS not that celebrated Vaisnava OosvAnil of Vrndavana 
who was the author of many Sanskrit works, but some 
other person about whom we know very little. 

&varupa-\ (irtiana (L . MS. No. oali) is attributed to 
Kvsmv Dasa. The author has referred to Srinivasa and 
^aiottama thus — 

^ II 

. ^ I 

This shows that the hook was written after Srinivasa 
and Narottama had ristni to fame. Now, th(‘ Gosvrimi 
Krsna Dfisa was in the place of a Guru to Srinivasa and 
Narottama, so he cannot refer to them in these terms. 
We, therefore, believe that the work was written not by 
the author of the Caitanya-Caritfimrta, but by some other 
person krmwn as Krsna Dasa, a popular name which was 
borne by many Vaisnavas of later time. 

A critical test can also be applied for the identi* 

fication of authors by observing the 

The test of Bhanitas. p t^i 

nature or Bhamtas that were used by 
them. By lookinf^ into the Vaisnava works we find 
that there was strict regularity in the manner of ex- 
pressing oneself in the colophon, which was charac- 
teristic of each author. Candidasa and Vidyapati are 
two noted Vaisnava poets of the pre-Caitanya period. 
The former in his Krsna-Kirtana has invariably used the 
name of Vasull, the goddess he worshipped : — 
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Vidyilpati usually spoaks of the king i3iva-Siraha, and 
his queen Lakhimfi, thus ' : — 

C?t¥5 I 

?t^l f»RfjUs5 

II 

In the post-Caitanya period, the poets of the first 
decade speak of th<‘ saints from whom they received 
inspiration, thus : — 

Krsna Dasa Kaviraj mentions Rupa and Raghunath 

urw ^ I 

’fc? f II 

A^rndri vana Rasa puts himself as - 
UW ’TP » 

Jayauanda uses the expression like— 

Locana Rasa bows to Narahari— 

WUf ^ 

In the Padavall (RadhS-Krsna songs 1 attributed to these two 
authors, there are Bhanitas of different kinds found in different 
Padas In the midst of this confusion, the characteristic Bhanitas 

of these two poets are of tlie nature we have noted above. Besides, 
the whole Padavall literature has not yet been put to critical test 
for finding out the real author of the Padas. It is, therefore, better 
not to take the irregularities into consideration in speaking of the 
ehai-acteristic Bhauitfis of these j'oets. 
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that there was strict regularity in the manner of ex- 
pressing oneself in the colophon, which was charac- 
teristic of each author. Candidasa and Vidyapati are 
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The Sahajiya writers have also declared that — 

sTl 'sfe?! OT II 

Ragamaylkana of Haridasa 

(B. E.), p. 2. 

« 

This idea of the utility of the Maiijaris in the concep- 
tion of spiritual love captivated the imagination of the 
Vaisnavas of later days, and of the Sahajiyfis in parti- 
cular. The poets also fell a prey to this tendency, and 
they began to express themselves as the followers of the 
Mafijarls in the colophons. The custom of Mahjari- 
Bhanita is, therefore, of comparatively later origin. 

Now, we can apply this test in examining the works 
that are passing in the name of Narottama. The charac- 
teristic Bhanita of this author is that he mentions the 
earlier Vais^ava saints like Kupa, llaghunrith, and Loka- 
nath in the colophons, thus — 

^ 11 

Prarthana, Song No. 1. 

U. MS. No. 558. 

Radharasakarika. 
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f C5It? I 

^<1151511^ 50tSJI wm II 

U. MS. No. 557. 

>2r| ?t^Wt9l1 '2tW I 

JR TO siiRtsJi win II 

U. MS. No. 565. 

It was quite natural for Narottama who had been 
brouglit up in the atmosphere of Vrndavana to mention 
the names of those saints under whose influence he had 
been trained. A''et there are works attributed to Narot- 
tama which have Bhanitas of different nature — 

ntw *1^ »(rR I 

U. AIS. No. 618 (Dehanirpaya). 

-ins'! JI§?f5 

CW It 

>5 Jf^ ^5|1 
^ ■<fr^(.<i '5't^ ! 

TO 

TOER ^51::^ II 

From the Deha-Tattva of Narottama. 

'5FW ’dtw ^ 'sftE I 

TO SCTOE EtE II 

U. MS. No. 2520, 

1)1*1 *lOf *1© if? lt»t I 

C6lJItlt?Ef*ffl1 TO EIRt'SJI irtE II 

TI. MS. No, 309S. 
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As there is thus ^reat probability of the books like 
Radharasakarika, Upasaua-Patala, Rri^amfila, Upasana- 
tattva, Guru-s'isya-sambada and Premabbakti-Candrika 
btarig actually written by Narottama, there is great doubt 
that he was the author of Dehanirnaya, Dehatattva, 
Svarupakalpataru, and Camatkara-Candrika- noted above. 

It is stated in the Prernavilasa (Chap. XII) that 
Narottama received the appellation of Campaka-Manjari 
from Radha, and that the name of Vilasa-Manjarl was 
conferred on him by Jjva GosvamL He could thus use 
either of these two names in the colophons, but from 
his authentic works we find that he preferred neither of 
them to the names of the Vaisnava masters like Rupa, 
Sanatana and Lokanath who were perhaps the great 
fountain-heads of his inspiration. In the colophons he 
bows down to these saints, and this is the true charac- 
ter of his Bhanitiis. We cannot, therefore, understand 
why he should go out of his accustomed way to 
mention the Manjaris in the colophons. Besides, the 
custom is that one must scrupulously follow a Manjari 
to whom he owes allegiance, but in the colophons noted 
above we find Kastari-MahjarJ, Guna-MafijarJ, Rupa- 
Mahjari, and Anaiiga-Manjari mentioned in different 
books. This is not warranted by the practice of the 
Vaispavas. We are, therefore, led to believe that some 
of the works attributed to Narottama are the works of 
some other persons about whom we know nothin" 
definitely. 

Thus far about the negative evidence of the Bhanita- 
test. We may reasonably entertain doubt about the iden- 
tity of the same author when we have different works with 
dissimilar Bhanitas passing in the name of the same 
person. But, as we tind in mathematics that the converse 
of a true theorem is not always true, so the positive 
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evidence also cannot be always relied on, by which we 
mean that the same Biianita used in different books is 
not always a guarantee about the identity of the authors. 
A later writer may be inclined to imitate the Bhanita 
of a celebrated author in order to pass his own compo- 
sition with the stamp and authority of his distinguished 
predecessor. This may become a necessity with the 
promulgators of a new faith when a particular doctrine 
has to be put forth for popular acceptance in the name of 
a distinguished person of a previous decade. Instances 
of this nature are not so very rare in Sahajiya literature. 

llatnasara is a Sahajiya book which is attributed to 
Krsna Dasa. The author of the work is very zealous to 
publish himself as the same person who wrote the cele- 
brated Caitanya-Caritamrta. He has imitated the charac- 
teristic Bhanita of that Vaisnava master, thus : — 

^ 11 

We find that the same formula has been invariably used 
by the author of the Caritamrta with the exception of 
the name of the book put at the beginning of the second 
line. 

The poet also repeatedly asserts in the Ratnasara 
tliat he himself wrote the Caitanya-Caritararta — 

Iti "5^^ I p. 1. 

"srffit ^'0 II p. 5, etc. 

Inspite of these positive proofs we are unwilling to 
believe that the book was written by Krsna Dasa Kaviraj 
Gosvami. In the second chapter of Ratnasara the 
author has spoken about the necessity of adopting 
Paraklya companions for practical culture. We have 
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already seen that the Vaisnavas did not like this sort of 
culture. Thouu^h they had adopt(‘(l the raraklya ideal 
in relii^ioii, they did not eouiiteuanee practical culture 
of love in th(‘ company of u^oinen. ft was inainly in 
this respecT tliat tic'v (]ilL‘red from jl)(‘ Sahajiyas. 
Ivrsnadasa Kaviraj who was hroiu^dit up in the atmo- 
sphere of Vrndavaiia undta’ the inlluence ol the (Josvamis, 
cannot 1)f' exp(u9(Ml to Irrvi'. written anythin^: ;ibout a 
sul)ject ^vliich (In^y did not appr()\(‘. Ibrsides, the author 
of tlie U;itnas;lr.i is su(;h an ardent advocate of practical 
(ailtur(‘ that he ti,a,s attri])ute(l a Ci‘a,krti (woman) to 
Caitanya in jiisi i fKvation of the piancipl(‘ that he was 
])i‘('aeliiiu^'. This is a base alh'V'ition, tin* like^ of which 
we usually tlnd in tin* writinii^s of tin* lat('r Sahajiyas. 
We cannot b(‘li(‘V(* that the aulTor of the Caritamrta 
had ^min* so far as to throw dust on the fact^ of the 
idol In^ was worshipping with rev(*r(‘nce. 

Tin* r('ason a(lvanc(*d for the composition of Ilatna- 
sara is that a real noei's^ity was felt for a book of this 
Jiature (hriliiiL^' wdth the pra(‘tiea,l ^ide of mystic culture, 
as t\\{) Cai(anya-C iritami da (* ;aild not satisfy that need. 
ddi(* author says — 

Cdf^ ^ \\ 

yr.iw-r.n i 

^dt»( I: 

llatnasrira, p. IS, 

\\d^ liav(^ alre a(l\ iiou'd a similar assertion made* by 
iht^ authoi' of tin* .Vmid iiMsavoJi, thus^ 

■5f1Cd?li^Ud f^i^1 II (dc. 

Amidarasrivali, p. 3. 
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If Krsnadasa Kaviraj had really written a book like 
Ratnasara, Mukunda, the author of the Amrtarasavali, 
could have mentioned that book as an authoritative 
work while referring to Bhaktikalpalatika, Caitanya- 
Caritfinirta, and the Premaratnavall attributed to Krsna- 
dasa Kaviraj.’ This shows that Ratnasara was unknown 
to the author of the Amrtarasavali when he was 
writing that ))ook. We also know that Krsnadasa 
Kaviraj was very old when he was writing the 
Caitanya-Caritamrta. He was completely overtaken by 
the infirmities of old age at that time, and he feared 
he would not he alile to finish the work. Under these 
circumstanees it is not easy to believe that he could 
ever tax his em^rgies to write a hook like Ratnasara after 
the production of his master-piece wlien he had 
practically come to the end of his life. The fact is that 
he never wrote it, and it was for this reason that 
Ratnasara was not mentioned in Amrtarasavali along 
with Caitanya-Caritamrta, as well as in the list of the 


’ Cff«( 411J1 I 

H 

* * -X- * 

K etc. 

Arnrtarasrivall, j). *‘5. 

Wlf^I [ 

mu C3)i?i II 

c?iUf5f« pf'ic's ’'iTfa I 

?itr^ Jifil II 

(’ait.-farit., Canto 111, Chap. 10. 
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earlier Sahajiya works as supplied by th(^ Nii^udhartba- 
Prakasavall about whicli we have spoken before. 

The name Krsnadasa was so popular with the 
Vais^avas that the editor of the Vaisnava-Al)hidhana 
has ^iven particulars about 28 persons who bore that 
name. Many of them were noted for their learning and 
devotion, and it is quite possible that one of them 
might have set his hands to the compilation of the work 
giving details of thi^ faith he was following. So there 
is no reason to go back to the author of the Caritamrta 
whenever we coiik^ across a writer who bears the name 
of Krsnadasa. Careful scrutiny may clear up atmosphere 
for the id(‘ntiheation of these persons. H.arinfima-Kavaca 
is attributed to Krsnadasa. AVe have several copies of 
the work in the Calcutta University manuscript library. 
In the MS. No. 2-101 the poet says — 

s p. U). 

But in the AIS. No. 179d, (hes(‘ two lines appear as ~ 

II p. 1. 

AA^e thus lind that the book written by one known 
as Gopikrsnadasa has been attributed to Krsnadasa in 
the MS. No. 2801. 

In this way many difficulties can be cleared up. The 
authors of many Sahajiya works have names like 
Kaghuiiatha, Krsnadasa, Narottama, Svarupa and Jiva, 
but they for that reason should not be identitied with 
the celebrated A^aisnava saints bearing those names. It 
is not possible for us to deal with every author and with 
every Sahajiya book, hut the liints tliat we have given may 
be profitably utilised for the purpose of identification. 
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o. Audiorn and Works ai/j'ibnfad lo them. 


We shall HOW refer to ;i ^noat diilieull y tliat w have 
keenly ex])(‘rieiu*(‘(l in course of our invesiii^aiioii. The 
Sahajiyasect ])oss('ss(\s avast literature luil its eirciilalion is 
mainly coutined to its rollow(u*s, for the Sahajiv;) authors 
enjoin sti’ictest s('cr<‘cy a])out their ridiuious looks. This 
literature is mainly [ii'eservcal in maiiuscrijit I’onn in 
the huts of tln‘ followers of the sect, iiiaccessihl(‘ to 
tliose whoeare outsiih* the pah* of their rihiaion. 1’he 
manuscripts are so j(‘al()usly i^uaiahal that inspile of 
tlie viu'ilant activities of the jlattala rress(*>, of (halcuitla 
print('(l copies ol' only a limited feu' ai'i* now a^ailal)l(‘ 
to th(‘ public. It is not. ])ossihle to slate w ith cmaain 
accura(*y tin* nuniher of hofd.s tliat haw alnsady s(*en the 
lie’ll! in this way, hut it is undeiililed ly ime that tln'ri* 
must h(' many hnndn‘d^ still unknown to the public, 
w’liich if published will be a valuahh* aecpiisit ion for 
tin* study of Indian i*eliciou> liti'rat una The diHicadly 
that we have experienciai is tin* want of ihdiiiile informa- 
tion about tin* available sourta s ol tli(*s(‘ hooks, and wa* 
would hav(^ bemi i;reatly handieajijx'fl in our reseorch if 
the collection of tin* Calcutta rniversih\ had Jiot- Ix en 
available to us. In order to I’cinove this want wa* 
eive b(‘tow' a list of about ddtl hooks of tin' siip|ilementary 
Vaisnava literature, most of which aii* of Sahajiva 
character. d'he ti<;ures in the rii^ht haiid lad’er to 
the numbers of the manuscripts in tin* libraiw of the 
University of Calcutta, and the book^ maik(*d with 
asterisks are those that wa* know hav(‘ been ])rint(Hl l)y 
the ikittala Presses. 
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LIST OF WORKS AND ADTHORS. 
N, i >’. — In order <>J Sanskrit Alphabet, 


Akincana Dasa. 


1. Vivarta-Vilasa. 

2. J^halvtirasalniika — 1 153. 

M . 1 1 as a k a 1 i k a — 1 1 M 3 . 

A nan da Dasa. 

A, Kasa-'Sndhririiava — 1 270. 

Uttama Dasa. 

5 . Rasa- kal t v a-sa ra — 3 222. 

Kavi-A^allabha. 

0. Rasakada mba — 2) 174. 

Krsnadasa. 

7 . A d vai t a - S ul ra- K a ( laea — 3 0 5 S . 

8. A vatjua-\’arnan — 31185. 

d. Ad ya-Sarasvata-Solakalri — 311 1 0. 

10. At ma-J i juasa — (llO. 

1 ] . ■^'Atma-Tattva — 3S88. 

12. At nia-Nii upana — 1 1 10. 

13. At m a- Sad liana — 2iU8. 

11. A s r a \' a - N i r i j a}’ a — 1 1 3 1 » . 

15. (liirn- Idiakti-Tatt va-Nirupaiui — 32 1 I, 
U). (luru-Siaya-Sainbada — 1 281b 

1 7 , (lau';a-(ianodJesa-l)lj)ika — 32 1 4, 

18. ( lopl- U — 2()20. 

1 1). (Jovinda-Man;i:al!L — I00t». 

20. ( aitanya-TaMvasara — 3 1 oO. 

21 . Caitanya- Vilasa-Sindhu — 1780. 

2 2 . C'a usat ti - Dan de ra- Si' va — 287 4 . 

2 3 . ,I fi a n a ra t n a 11 1 ala — 2 3 5 7 . 

24. Tat t va-Niryyasa — 1 075. 

25. Dandatmika — 1307. 
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26. Navatattva — 6887. 

27. Narada-Sambada — 16 1 6. 

28. NijL'^'udlia-Tat I va sara — 2 6 6 7 . 

21). Nindakasara-Cintamani — 66 1 1. 

60. Pancarasa-Patala — 2650. 

6 1 . Pasanda-Dalaiia — 1 205. 

62. Purana-Pramaija — 1886. 

63. Premaratnavall — 1 621. 

61. ^^ai s n a va - M al) at. ni y a — 2 7 9 6 . 

65. V r n da va 1 1 a- D h y ; 1 11 a — 1 4 4 ( » . 

66. Vriiduvana-Nirnaya — 1 12S. 

67. Vrndrivana-Llla — 1688. 

68. Vrndavanayutrri- Parikraiii;! — 1616. 

69. B h ak t i ras a- K au nni ( 1 1 — 2 5 < » , 

10. Biiaktii’asritmikri — 26 i 7. 

11. Bhajanakrama — 2610. 

42. Maiiovrtti-Pata]a--2861 . 

4 6. Mirabaver-Kadaca — 6608. 

11. Rasakadam bakali ka. 

15. Ratnasara — 1 111. 

46. Rasavaslii — 61 9‘). 

47. Riisasara — 6814. 

48. Rasamaya-Candrika — 26 18. 

49. Ra^amayl-Kanti — 571. 

50. J bi^aralnavall — 2 560. 

51. Radharasakarika — 2862. 

52. Lalita-Madhava-Uraiitha — 2221, ^ 

56. Satanarna — 1890. 

54. Syainananda- Rrakilsa — 1 891 . 

55. Sabaja-Vastn-Tattvasara — 1696. 

56. Sadhya-Sridhana-Tatt va — J 251, 

57. Siddbanta-Karika — ' 856, 

58. Siddhinama — 2671. 

59. Sucaka — 1887. 

60. Sudbaeara— 2777. 

61. Sevanirnaya- 2776. 


Not by Kiipa. 
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62. SvarQpa-Niroaya — 1195. 

63. Svarupa-Prakasa — 2694. 

64. Svarupa-Varnana — 559. 

65. Harinama-Kavaea — 2361. 

Krsnamohaiia Dfisa. 

66. Bhakti-Mafijarl — 2589. 

Krsnahari. 

6 7 . Sad liaua-N 1 rnaya-dVi 1 1 va — 57 6. 

0 an^arfini . 

68. Sadhana-TattA a- Dipika — 252 1. 

Govirida Basa. 

69. A<j^aina — 1289. 

70. Atmarasa — 1127. 

7 1 . Ni^ania — 1 1 18. 

Gaurlclasa. 

72. Ni<j:udhar( ha-Piakiisavall (Salii<\a Parisad .Ms. No. 1525). 

Ghanasyatna l)a.sa. 

73. ^Tjoviiida-Ratimafi jari — 2147 . 

Caiidldasa. 

74. Anusara— 3609. 

75. Caitya- Ru{»a> Pifipti — ^56 1 . 

76. Cliaya-Tatt V(M'a-Anusara — 278) . 

Caitanya Basa. 

7 7. Asraya-Nirnavii — 626. 

Ja"adaiiaiul;v. 

78. Siiklia*Candi-o<]aya — 1 167. 

Ja^at llama. 

79. Atma-Yodba — 1318. 
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Jagannatha Dfisa. 

80. Tativa-Katlia — 1220. 

81. Rasojjvala — 598. 

Jayakrsna Dasa. 

82. Bhajana-Ratna — 1685. 

Jiva Gosvaini. 

83. Krsiia- Bliakti- Parayana — (>02. 

84 . (>a m j )ak a- K a 1 i Iv a — 3 9 3 5 . 

85. Vnija-K;lrika— 2223. 

86. Murall-Carnpaka — 3904. 

87. Ruejamayl'Kana — 1218. 

88. Sahafa-Kalika — 2828. 

89. Smaraiil ya-Tika — 1 2 1 3. 

Tarani Rauiana. 

90. Candlda^a-Nakula-Sanikada— 3 137. 

Dliananjaya Dasa. 

91. Krsna-Bhakti-Rasa — 1 183. 

Nandakisora Dasa. 

92. VrudavaDa-Lllamrta — 2188. 

Navakisora Dasa. 

93. Bhava-(kandrodaya — 3115. 

Narasimlia Dasa. 

94. Darpana-Candrika — 170 i . 

Narahari Dasa. 

95. Premamrta — 2123. 

Narotlama. 

96. Abhimm-Pa^la — 1312. 

97. A^raya-Tattva-sara — 3748, 
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98. As ra}’ a- N i r n ay a — 589. 

99. Upasana-FaUila — 557. 

100. K il k ada - i { ‘ 1) a- 0 ra n t h a — 2 5 >] 8 . 

101. Kunja-Varnana — 1 1 50. 

1 02. Gnru-O'at tva — d9o 1 . 

103. ( I u ru - B hak 1 i - Ca lul r i k ;i — ] 0 0 5 . 

1 01 (j uni-Sisya-SamUada — 5(57. 

1 05. Caturdasa-Tatala-l 1 1 3. 

100. Camalkara-Caiidrikii — 1 ’48. 

1 07. Dasama-Patala — 32(59. 

1 08. Drlia- Kadaea — 593. 

1 09. l)li\ aiia-(5iiuli ika— 39 1 0. 

1 10. Natna-SankTrtana — 1447, 

111. *Pra,rt liana, — 1 257. 

112. ‘^■prenia-bliakti-Candi ikii — I 121 . 
1 13. Pr» nni-biiaki i-Ciiilanianl — 3928. 
1 14. PiiMiia-hhak ti-Tattva — 129 3. 

1 15. Pi eina-b}iava-( 'andrika — 3931'. 

1 10. Preina-Madanirta — 1212. 

1 17. Proina-Sadliya. Caiidrika — 2031. 

1 18. \d'aja-NiL,n5dl)n-4 all va — 3-'590. 

! 19. \'iaja})ura-Karika- 3523. 

120. Bhakti-Uddipana— 1250. 

1 2 1 . ManLialrirat i — 3 1 28. 

1 ’2. Maui- Man jail — 2 11/. 

1 2 3 , H asat a 1 1 va — 2 7 8 3 . 

12 1. Kasapnra-Karikri — 1 101. 

1 25. J\asa-l)liakt i-Candi ika — 33(52. 
12(5. ^Kasaratnasara. 

127, ■^"Hasasara. 

128. K au^a m a 1 a — 5 ( 5 5 . 

1 29. Badlia-Tat l va — i 2 71. 

1 30. Hadliarasa-Karika — 5(5,2. 

131. Uasa- Ll la-Tal ( va — 1 448 

132. Vaisnavainrla — 1 190. 

1 33. Vast 11 * Tat tva — 3881. 

1 34. Siksa-Tattva-Dipika — (523. 

1 35. Sahaja-Pafcala — 4020, 

38 
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186. Smarana-Mangala — 1162. 

187. Smaranlya-Xllia — 8629. 

138. S varupa-Kalpataru — 520. 

189. Sadhana-Tika — 8877. 

140. Sadhya-Prema-l>hakti-Canclrika--585. 

141. Sadhya-Sadliaiia-Graiilha — 2678. 

142. Ilatapatlana — 2275, 

Nayananaiida Diisa. 

J 48. Bhakli-Rasainiiva — 2625. 

Nityfinanda D;isa. 

1 44. Hapakal))asara — 1 7 02. 

Nilainbara Das a. 

M5. Sudftiisara — 1200. 

Parana Dasa. 

1 46. Rasa-Madliurl — -) s‘8. 

Pitainl)ari Dasa. 

147. Hasa-Mafijarl— J 141. 

IRanna Dasa. 

1 IS. Aiiaiula- Blialr.a va — ;‘.'.'26». 

14 9. Mana^ik^ii — ]•4I|. 

150. Rai;})Uiiatlia Du-, ra “Sucaka — D'S-;. 

Valaraina Dasa. 

151. rpasanarnrta — 8 1 5 I . 

Vai.snava Da^a. 

152. Sudli\a-SAdiiaiiaTa!t\A — 1 (9)1, 

A aipNl Da -a 

1 58. Ganra-Lllatnrt.a — 

154. Dvlpako j jvala .ai'il, 

1 55. Nilaifi ja-Raka^'V a ! 79.?. 

1 56. UasiLinrta^^ura — 25i(’.. 

Vrndavaiira Da.sa. 

157. Albania — 1962. 
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158. Ananda-Labarl — 1317. 

159. Gopika-Mohana — 1812. 

160. Tattva- Vilasa — 1315. 

161 . Tattva- M an jaii — 1978. 

162. Bhakti-Cintamani — 131 1. 

163. Kasakalpasara — 1219. 

Vrajakrsna Dasa. 
161. GopI - U ptisan a — 1622. 

Bbakti Dasa. 

165. Vaisnavtimria — 2177. 

Blifigavata Dasa. 

166. Rai^anin^a-Vrtti — 2529. 

Mathura Dasa. 

167. Ananda- Lallan — 1 222. 

Ytanohar Dasa. 

1 68. Asraya-Kalpa-ljatika — 331(i. 

Ylukuiida Dasa. 

1 ill). *Ainrtaratnavall — 59/>. 

170. A in rtat osi ijT — 1 2 1 7 . 

171. ^Amrtaras^vall — 577. 

1 72 *Adya-8arasvata-Karika, 

1 73. (’amalkari-C^andrikii — 1 1 1 7. 

1 7 L Dtdia-Niniaya — (>22. 

175. Prenia-niala — 1213. 

1 7 6. *Blin'iL,ni- HatnavalT. 

177. Maii^alarasa-Karika — 1633. 

178. Rasa-Sa^ara-Tattva — 2767. 

179. Ha^a-Yrttanta — 1 671. 

1 80. Vaisiiavamrta — 1202. 

181. Sadliaiia-Tattva — 1297. 

1 82. *Siddlianla-Candrodaya — 616. 

183. Sarasvata-Karika — 1968. 

Yugalakisora Dasa. 
1 81. Caitanya-Korika — 580. 
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ll:iij;hunrvtlia Dfisa. 

1 S 5 . A t m a- N i r n a a — 1 1) H ) . 

18(). Aropa — 

1 87. -Maiia-Siksa — 1 -SOO. 

188. liaira-Karijia — 1 1 :Z. 

]S\K 8i(](llia-Tlkn— .^)7(). 

!ilO. SuKllianla-Tika~:]l»l.;. 

lifitna Dfisa. 

I'.k. l)hajana TaKva-sara — It) 17. 

Kasnnaya .)risa. 

! l>f . Hasa-l'aU \'a-sara — :2 1 '20. 

lt'“’>. ‘Sficaka — lift). 

]{asika 1) isa. 

] t > i . i > 1 a i a \ ■ a 1 a 1 1 1 1 ’ I a - K a 1 . 1 tl' — f 8 a ( '• , 

1 1).'). ''Aiat i-\8’lasa-PaiMhat i — a8<‘. 

1 tMf ’'Aiasatalt vasara. 

lia>ika llaja. 

1 S.)/ . liai;'aiinaa-\’KlIii-Ta! 1 \ a — ('» I S. 

llasika Lala-Caiidra. 
1 ! » 8 . ‘ ^ I i I'fil )ay e ra - K a < j a oa . 

lifidlianioliaiin Dasa. 

1 Kasa-Tat i va- Kalpa — 1 

J{iidliavallal)l)a Dasa. 

’200. \ ilapftlv'ii>iiti);iri jail — ! 1 ■>:!. 

201. 8aliaja-Ta< i \ a — 007 . 

202. Sucaka — iNO. 

202. Sniarana-Man^ala — 101 8. 

llajaraina Dalla. 
201. l^iiakl i-Man jari — 2 i 70, 

lifiinai^opal i Dasa. 

(Jaitanya-TaUva-s:ira — 1 120. 

200. Svarupa-Nirnaya — :>1 |.■k 
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Hrima Candra Dasa. 

207. (i iDjiit milca — 000. 

208. Siddl)aiO.:i-C:in(lrik^ — 1 ISO. 

200. Smarana-Darpana — 1 267. 

Pt-rimaiianda. 

210. M arm a- N i r u ) )n n a — 2 780. 

Pupa Go.svami. 

211. U I );! ^aii Ti - K Ti II' 'a — 1 (.77. 

■M2, (lllnvall— 307 (.. 

2 1 '). CrO uspnspMnjalT — 1208. 

21 1'. (kiitan v.'»-3'at( va — 3007. 

2 1 5 . Nik 11 fi ja- V i 1 Ti sa — I 2 8 ! . 

210. Siddhanit i- PiMpt i — 1.717. 

217. Sriiyyamala-< I rantlia — 1 88-7. 

2 I 8. Stiiarana-MaMLi-'ila — 3:7.7. 

llupanui:;a Pasa. 

2 1 0. Nay ika-Sa(lhaiia-0.''lk;i — ‘lOOiI. 

Lakslkauta Dasa. 

220. * S lid 1 1 ; I m i;l a-lva n i k' fi . 

Loeaua Dasa. 

22 ! . Ananda-Lnti];a — 1 1 18. 

222. (loranriiiia — 3 1 1‘2. 

223. (diitanya-Caia’l ra — 2i) I 0). 

22 1. (aiitanya-Prem.'i vil;isa — 2207. 

225. ‘^M)urlavasrira — I 132. 

220. Dehaiiirnaya — 1030. 

227, Yrhat-NiAama — 3 l-aO. 

228, Kasakailpalatika — Ola . 

2 2 0 . H fi ;7 1 1 iiu; r i - Pral; asa — 200 2 . 

2 .‘) 0 . 1 { ; I d h k r.^ 1 ui - LO a rasa- K ad am ba — 3817. 

231- 8 iidliarasa-Karika — 1 1 11. 

Syaniananda Dasa. 


2 • ) 2 . 8 ; I d h a k a - S i d d 1 1 a — 2 .7 0 0 . 
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ll:iij;hunrvtlia Dfisa. 

1 S 5 . A t m a- N i r n a a — 1 1) H ) . 

18(). Aropa — 

1 87. -Maiia-Siksa — 1 -SOO. 

188. liaira-Karijia — 1 1 :Z. 

]S\K 8i(](llia-Tlkn— .^)7(). 

!ilO. SuKllianla-Tika~:]l»l.;. 

lifitna Dfisa. 

I'.k. l)hajana TaKva-sara — It) 17. 

Kasnnaya .)risa. 

! l>f . Hasa-l'aU \'a-sara — :2 1 '20. 

lt'“’>. ‘Sficaka — lift). 

]{asika 1) isa. 

] t > i . i > 1 a i a \ ■ a 1 a 1 1 1 1 ’ I a - K a 1 . 1 tl' — f 8 a ( '• , 

1 1).'). ''Aiat i-\8’lasa-PaiMhat i — a8<‘. 

1 tMf ’'Aiasatalt vasara. 

lia>ika llaja. 

1 S.)/ . liai;'aiinaa-\’KlIii-Ta! 1 \ a — ('» I S. 

llasika Lala-Caiidra. 
1 ! » 8 . ‘ ^ I i I'fil )ay e ra - K a < j a oa . 

lifidlianioliaiin Dasa. 

1 Kasa-Tat i va- Kalpa — 1 

J{iidliavallal)l)a Dasa. 

’200. \ ilapftlv'ii>iiti);iri jail — ! 1 ■>:!. 

201. 8aliaja-Ta< i \ a — 007 . 

202. Sucaka — iNO. 

202. Sniarana-Man^ala — 101 8. 

llajaraina Dalla. 
201. l^iiakl i-Man jari — 2 i 70, 

lifiinai^opal i Dasa. 

(Jaitanya-TaUva-s:ira — 1 120. 

200. Svarupa-Nirnaya — :>1 |.■k 
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{Arranged alphnheiicaUy) 


Pages. 


Acarabh eda-Ta n tra 

]32, 133 

Adhyritma])radTpa 

H'8, 15.', 

(A Sanskrit M<, in the Imperial Library 
of Tiibingen, Germany) 

Adyasrirasvatakarika 

... 27, UG, lOfi 

Agama (Saiva) ... 

12i 

Agama-Grantha ... 

124,107,181,182 

AgamasTira 

124., 180, 181, 108, 102, 268 

American Cyclopiedia 

101 

Amrtarasavall 

23,42, 45, 58, 88, 91, 91, 
111, 113, 124, 180, ISl, 191, 
193, 190, 19S, 19.4, 2112, 207, 
225,243,2.54,255,257,268, 
271, 289, 290. 

Amrtaratiinvall ... 

4, 10, 29, 33, 42, 44, 45, 

107, 123, 125, 139, 140, 161, 
180, 185,190, 191,202, 239, 
257, 271. 

Ananda-Hliairava... 

77, 87, 98, 180, 183, 189, 
190, 197, 198, 202, 207, 
257, 203, 

Areln'ological Survey of India, Annual Report, 1905-0 ... 158 

A rjjuna- Bharatam 

2()2 

Atharva-A^eda 

100 

Atmanirupana 

132,211 

Atmatattva 


Bampiet of Plato... 

... 80,40,166 

(Translated by T. W. Rolleston) 

Bauddha Guna 0 Doha 

135-142 


(Published by the Banglya STihitya Parisad, Calcutta') 
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Pagks. 

Bha^avadsritfi ... ... 83, S4, 87, ISO, ISO, 14-0. 



! I'.i, ITjT, 31(i, i.SI, 

257, 27d. 

JUiri^avfttani 

-38, 38, 53, 51, 

81, 140, 


158, 101., 10.5, 177, 

178, 179, 

* 

;234, -’73. 


B b a Id i - K a 1 } )a - Lat i k ft 

...201, 

■273, 200 

Bbnktirasakariko. . . 


273 

Bbakti»asrimr1a-Sin(lbii 

1,2, r>, 6, 7, 17, 20 

, 27, 28, 

Bible 

10, if)i;, 2(;<). 

140 

Idirnf^aratiiMvali ... 

70, SI, S5, S7, IM, 

140, OM. 

Brabma-Sambitri . . . 

230, 201, 271, 273, 

119 

Braliina-Sutra 


257, 201 

Hraliiiia-\'aivarta-Bnr;ina 


182 

(biaitaii) a and llis Coinjmnions 


41 

(IMiblisbed by tbe 1 niv(M> 

•it v of Ba Icutta) 


Caitan\ a-Hbaiiavala 


2 ; 1 

Caitaii} a-Candrodava 



(lbdjlisb(‘d by the Asiatic 

Six'ia V ol 


( 'aitaiiN a-( 'arit ainrta 

1-3, .-S, 17, 20, 27, 

, :;o, 07, 


4 0, 4 0, .50, 51, 5: 

b 58, 00, 


70, S2, 85, 0-1, 05, 

97, 107, 


112, 115, lie,, 10:- 

105, 11.7- 


17 2, 17 1, 1 75, 1 7 0, 

185, 201, 


2I)(;, 207, 231, 232, 

200, 205, 

1 

230, 2,40, 250, 200, 

2i;2, 205, 


■270, 271, 27 2, 273, 

27 1, 278, 


280, 281 , 28 2S1, 

288, L'S'.I, 

C a i 1 a n y a- M an p^a la 

200, 201, 

82, 145. 

By kocana Dasa 
('aleulta Heview 


102 

('amatkara-('andnka 


dSO), 287 


(U. MS. No. 300^) 
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Campaka-Kalik.i •• • 

Candarosana Mali Titan tra 

Candldfisa^R Son^s 

(Ed. BaTiL,^Iya Sahitya Parisad) 


Pages. 


281 

140 

27^ 30, 42, 40, 03, 05, 73, 
109, 110, 117, 118, 119, 125, 
129, 130,131, 132, 218, 231, 
234, 237, 238, 252, 255, 260 


Catalogue of Sanskrit MSS. in the Imperial Library of 


Tubingen, Cermany, by Prof. Garbe 

148 

(diandoirya-Upanisad ‘ 8o, 100, 1 

■•39, 157, -4)0, 212, 

225. 

PrikTirnava-Tantra 

138 

DTinakell-Kauniiuli 

209 

Dasarupa 

2 09 

Delian irna\ a 

125, 185, 280, 287 

Dehatattva 

286, 287 

DliTitutattva 

280 

DrTividopanisbat Sajn; 2 ati 

145 

Dvipakojjvala 

245 

(U. MS. No. 5C4) 

Dynasties of the Kali A^e 

144. 

By E. Ik Par^iter 

Early History of tlie Vaisnava Sects 

150 

By H. C. Roy Chaudhuri, published by the 
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